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PREFACE 


We live in a time when people can spread their views around the 
globe at the touch of a button. Yet such views may come from people 
of little knowledge who can confuse and even misguide others. This 
is a concern that has become particularly acute with the widespread 
misrepresentation of Islam, both by those hostile towards it, and, 
unfortunately, even those who claim to profess it. Through their evil 
but eloquent schemes, such people can misrepresent the sacred 
teachings of this religion, and direct the ignorant and the ill-fated to 
perpetrate heinous crimes against both an innocent public and an 
innocent religion. Such deception and misinterpretation has sadly 
become all too common in our day, and among its causes is, 
undoubtedly, the relative inaccessibility of sound Islamic scholarship 
and literature in the English language. An additional cause is the 
suggestion that there is no difference between experts and non- 
experts. It is as though God never declared in His Book: ‘How can those 
who know be equal to those who do not know? (39: 9) 

A plethora of problems can arise when non-experts begin to 
consider themselves experts on a subject matter. One can vividly 
illustrate with the example of a person who requires medical 
attention . A sensible individual would choose to be treated by a 
medical professional—an expert in the field—rather than risk their 
health by consenting to a medical procedure from someone who 
fancies themselves a doctor simply because they have read a medical 
textbook in their spare time. Indeed, there are serious legal 
consequences for those who claim to practice medicine without a 
recognized licence—one which is granted because they have been 
through rigorous training and examination. Such legal repercussions 
are entirely appropriate of course, for such frauds place people 's 
worldly lives at risk. Yet why is it that when it comes to our health 
we seek an expert opinion, but when it comes to our everlasting 
Hereafter so many of us prefer to follow someone who considers 
himself an expert after reading just a couple of books? Simply put: 


why do we risk our eternity by following those who are not 
gualified? Why do we not seek out recognized experts? As God the 
Almighty says: 'ask the people of knowledge if you do not know.” (16: 43) It is 
precisely to address this gap between scholarly works and non- 
scholarly opinions that we have endeavoured to produce this 
invaluable resource. 

After reading the entirety of a/-Minhāj in Turkish, the Director of 
Organisational Management at Islamic Community Milli Gorus 
(ICMG) Youth Australia, Adem Temel, conducted a meeting with 
our small team in which we studied the book and recognized how 
blessed we were to have access to such a stupendous work. It was 
evident that the renowned scholar and author of a/-Minhāj, Imam al- 
Nawaw 1, may God have mercy on him, had wisdom and knowledge 
many today are in desperate need of. Indeed, al-Minhaj is one of the 
greatest and most respected commentaries on Sahīh Muslim. While 
an English translation of a hadith can struggle to convey its apparent 
meaning, let alone the appropriate context and other subtleties, 
commentaries by experts like Imam al-Nawaw 1 can shed light on 
hadiths more comprehensively and thus give us greater access to the 
intended meaning while guarding us against misunderstanding. 
During a subsequent meeting, our team compared the Turkish 
translation of Fi Zilā al-Quran with the English translation by Dr Adil 
Salahi and were impressed by the remarkable consistency between 
the two translations. Immediately thereafter, the team made the 
decision to contact Dr Salahi with a view to proposing that he 
translate Imam al-Nawawi's al-Minhaj into English. We were 
overjoyed to hear his positive response. 

A number of people and organizations have contributed to this 
project. Firstly, this work would not have been possible without Adil 
Salahi 's mastery of both the Arabic and English languages. His love 
of Prophet Muhammad, peace and blessings be upon him, and his 
dedication to making knowledge accessible has led to the translation 
of significant works from the Islamic literary heritage. Second, the 
ICMG Youth Australia and Kube Publishing (UK) teams worked 
closely to meet all project timelines. Third, many individuals and 
groups volunteered to support this project both physically and 
financially. Lastly, and most importantly, God, the Almighty, guided 
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us, brought ease, and opened closed doors to make everything 
possible. 


^... and my success can only come from God. In Him I put 
my trust, and to Him I will return.’ (11: 88) 


Halim Erbasi 
ICMG Youth Australia 
Director of Education 
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BEFORE YOU READ 


There are some important points that the reader, particularly a 
student of Hadith, needs to bear in mind when using this book. 
Although these have been explained in the Introduction to the first 
volume, it is considered worthwhile to remind readers of the 
editorial method followed in this work. 


1. Numbering and references 


It is surprising, but there has never been a full and serial numbering 
of hadiths in Sahīh Muslim, and hence references to hadiths vary. A 
hadith is often referenced by book and chapter: "Related by Muslim, 
Book of Faith, Chapter so-and-so’, and so forth. This is a difficult 
method of referencing, particularly because the headings of some 
chapters run into two or three lines, or even longer. The fullest 
numbering of the hadiths in Sali Muslim is that given in al-Mu jam 
al-Mufahras li-Alfaz al-Hadith, but many hadiths are left without 
numbers. These are versions of the previous hadith, differing only in 
their chains of transmission, and it was probably felt that they should 
count with the earlier and often more complete version. 

Al-Mu'jam al-Mufabras is a concordance of the words of the 
Prophet's hadiths listed in the most important nine anthologies: al- 
Bukhārī, Muslim, Abū Dāwūd, al-Tirmidhī, al-Nasā'ī, Ibn Majah, as 
well as Mālik's a/-Muwatta, Ahmad’s al-Musnad and al-Darimi's 
Sunan. It was prepared by a group of forty Western researchers of 
Islamic studies under the supervision of Arent Jan Wensinck (1882— 
1939) and edited by the Egyptian scholar Muhammad Fu'ād ‘Abd al- 
Baqi (1882-1967). 

However, al-Mu Yam al-Mufahras gives a serial number to each 
‘book’ in Muslim’s Sahih. Thus, it lists the numbers of the hadiths in 
the Book of Faith from 1 to 380, and then begins the numbering in the 
Book of Cleansing from 1. As such, it does not give a complete serial 
numbering to the entire anthology. I have therefore decided to 
provide serial numbering, giving every hadith its own numbered 
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identification. In doing so, I follow the method adopted by the late 
hadith scholar Musa Shahin Lashin (1920-2009) in his 10-volume 
commentary, Fath al-Mun ‘im ft Sharh Sahih Muslim. This method does 
not assign a number for a hadith that differs from the one before it 
only in its chain of transmission, but that has exactly the same text. 

Muslim’s Sahih has been translated into English by Abd al-Hamid 
Siddiqui. The translation is well circulated and its better known 
edition, published by Dar al-Salam, is available online. After looking 
carefully at this translation, I have decided to provide my own. 
However, the translation gives a full serial numbering of the hadiths 
listed by Muslim, bringing the total to 7,190 hadiths. This is different 
from Lashin’s method of numbering, which brings the total to 6,571 
hadiths. To make it easier for readers who wish to refer to Dar al- 
Salam’s translation, I give the number in that translation in brackets 
before the chain of transmission. 

Thus, three sets of numbers are included before the chain of 
transmission of each hadith. The first is a complete serial number 
following Lashin’s method. The second is that of a/-Mujam al- 
Mufahras and the third is that of Dar al-Salam's translation given in 
brackets. Where Lāshīn or a/-Mu'jam al-Mufahras does not give a 
hadith a number, because it is the same as the hadith before it, I 
follow the convention of giving it the mark ‘000’. Thus, either of the 
first two numbers may be replaced by 000. Where Dar al-Salam’s 
translation omits a hadith or does not give it a number, I give it the 
mark ‘0’. The pattern of numbering is simplified, as follows: 


Lashin -[AI-Mu "jam |- (Dār al-Salām) 


This applies to all the hadiths that are entered in the anthology itself, 
beginning with the Book of Faith. Imam Muslim wrote a long 
introduction to his work, explaining his method. In it, he includes 
ninety-two hadiths and statements by the early scholars of Hadith. 
These are given separate numbers, from 1 to 92. Only a few of these 
are entered in al-Mu‘jam al-Mufabras, because the majority are 
attributed to scholars of Hadith. Whichever is entered in al-Mu jam 
al-Mufahras its number is stated. Dar al-Salam’s translation does not 
include this introduction. 
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When a hadith is entered in any of the other five anthologies 
considered to be the most authentic, I mention these in a footnote. 
Where no such information is given, it means that the hadith is 
entered only in Muslim's anthology. The Arabic original of each 
hadith is given immediately after the English translation, but this 
applies to the main body of the anthology, not to Muslim's 
introduction. 

Imam Muslim divided his anthology into books, each covering an 
important area of the Islamic faith, such as the Book of Faith, the 
Book of Prayer, etc. He did not make further classification. It was left 
to Imam al-Nawawi to divide each book into chapters, and give 
headings to these. These chapters were later given numbers in al- 
Mu jam al-Mufabras. The headings and their numbers are given in this 
translation. However, as many headings tend to be long, I have tried 
to reduce them while retaining the elements highlighted in the 
headings. It should be pointed out, however, that some of these 
chapters are not given numbers. Where no number is given to a 
chapter in al-Mu am al-Mufābras, it appears without a number in this 
translation. 

There are a few instances where the same number is given to two 
consecutive hadiths. In order to indicate that this is not an error, but 
merely following the Arabic original, the repetition is indicated by 
the symbol [R]. 


2. The chain of transmission 


Hadith scholars were very specific in their terminology. Therefore, 
when they used synonymous words, they imparted clear distinction 
to them. Thus, the words haddathana, akhbarana, anbaanā, and ‘an, 
have different meanings, although linguistically speaking they are 
very similar and denote receiving information from a named person. 
However, laddathana is used to refer to a process whereby the 
teacher reads out the hadith to his students, whether he is narrating 
from memory or reading out loud directly. Akbbaranā and anbaana 
are practically identical in meaning. However, the first refers to a 
process whereby a student is reading aloud from his teacher's books 
in the presence of the teacher. Anbaana does not specify this process, 
but means that the information was passed on by the teacher or in 
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his presence. ‘An, on the other hand, does not specify any process, 
nor does it specify that the reporter actually heard the teacher's 
narration or his student’s reading out in his presence. Indeed, it 
could, thus, mean that the reporter heard the hadith from a colleague 
who was in the teacher's circle at the time. 

In order to reflect these differences, ‘narrated’ is the term used 
here for haddathana, ‘reported’ for akhbarana, ‘mentioned’ for anbaana, 
and ‘from’ for ‘an. However, any of the first three ways could involve 
a one-to-one situation in which the reporter is the only one present 
with his teacher. In Arabic, this is marked by changing the last letter 
in the three Arabic words, using ‘T instead of ‘a’. Thus the words 
become haddathanī, akhbarani, and anbaanī. To reflect the difference in 
the English translation the words ‘to me’ have been used after 
‘narrated’, ‘reported’ and ‘mentioned’ to indicate the one-to-one 
situation, while the three words on their own indicate the presence of 
others when the narration took place. 

Readers will also note that in some hadiths the chain of 
transmission includes the mark [H]. This is indicated in Arabic by the 
use of the letter [H], and it may occur once, twice, or even more in 
the chain of transmission of the same hadith. What this signifies is 
that the hadith is narrated by two or more chains of transmission, but 
these join up at some stage. Rather than give them separately, 
repeating the names of reporters from where they join up to the 
Prophet’s companion, Hadith scholars use this way to indicate that 
the different chains are joined at this point. 

Another symbol used in the chain of transmission is [R], but this 
is much less frequent. It simply indicates that the number given to a 
particular hadith is repeated, which means that the number has been 
given to more than one hadith instead of giving each of them a 
separate number. 

Sometimes Muslim narrates a hadith from three of his teachers 
and uses the word ‘narrated’, but their methods of learning from 
their teacher whom they quote differ. Muslim is too careful and 
meticulous to overlook this fact. He makes this clear by immediately 
adding something like: ‘The first said “narrated” and the other two 
said “reported”.’ 


3. Word usage 
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The usage of some Arabic words need to be explained. The word 
‘imam’ is often used in reference to some scholars quoted in this 
work. It is also used in reference to both Muslim and al-Nawawi. 
There is, however, a very clear difference in the use of this word by 
Sunni Muslims and the Shia. 

Linguistically speaking, 7mam means ‘leader’ and is often used, 
particularly in books of Islamic Jurisprudence, or figh, to refer to the 
ruler or the head of state, whether he has the title of caliph or some 
other title. It is also commonly used to refer to the person who leads 
congregational prayer. In this second usage, there is no difference 
between the one who leads the prayer and anyone in the 
congregation, except that the imam leads and the congregation 
follow. 

A far more common usage of the word is as a title of respect 
added before the name of a scholar who is recognized for his high 
achievement and scholarship. This is how it is mostly used in this 
work. It may, however, also be used here in the sense of the ‘leader 
of congregational prayer’ when this topic is discussed, but as such 
will be clearly identified at that juncture. A scholar who is considered 
an imam has no special distinction, apart from what his scholarship 
gives him; he does not enjoy any special status. It will be noted in 
this work that the views of some such scholars are outlined, and 
discussed or rejected. This is clearly a matter of scholarly difference 
that does not detract from the high standing of the scholar or the one 
who differs with him. 

The Shia have a totally different concept of ‘imam’. They give this 
status to twelve people starting with "Alī ibn Abi Talib, the Prophet's 
cousin, followed by eleven of his descendants through Fatimah, his 
wife and the Prophet’s daughter. To the Shia, those imams were 
infallible and enjoy a rank that is almost equal to that of the Prophet. 
Indeed, the way some Shia speak of the third Imam, al-Husayn, the 
Prophet's grandson, gives at times the impression that they rank him 
above the Prophet himself. Moreover, the Shia believe that the 
twelfth Imam was taken away and did not die: he will return at some 
point when he will bring justice to the world. This Shia concept is 
absolutely unacceptable to Sunni Muslims who do not recognize any 
such status as belonging to anyone. 


— oor 
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We speak of a hadith having a chain of transmission and we mention 
‘transmitters’. We also use the words ‘reporter’ and ‘narrator’. These 
three words are used interchangeably and they refer to the people 
named in the chain of transmission. These have the same status with 
regard to how the Prophet's statement or action is taught and learnt. 
When we use the verb ‘narrate’ we are referring to the action of 
stating the hadith, whether by reading it out loud or otherwise. 
However, the word ‘narrate’ is often used in Islamic literature in 
reference to the works of the leading scholars of Hadith and what 
they include in their anthologies. Thus, we often see phrases like ‘al- 
Tirmidhi narrated ...’, ‘al-Bukhari narrated ...’. It is felt that it is 
better to distinguish the mere quoting of a hadith and its entry in an 
anthology. Therefore we use the word ‘narrate’ to indicate quoting a 
hadith and the word ‘relate’ to mean the ‘entry in a Hadith 
anthology’. Thus, we say: ‘al-Bukhari relates in his Sahih’, or ‘al- 
Bayhagī relates in Shw‘ab al-Imün', or ‘al-Nas@‘i relates in al-Sunan al- 
Kubria’. 


"UD — 


The words Abū and Abi are often used in the names of hadith 
reporters and scholars. These two are the same word, but the endings 
are case markers according to their position in the sentence. 
Invariably, Abü is used at the beginning of the sentence and when 
not preceded by a name, while Abi is used when preceded by the 
word ‘ibn’. There are other situations that indicate which of the two 
should be used. Both words mean 'father of' and their use indicates 
an appellation of respect. 


— "e — 


The word mawia is used to describe some reporters and other persons 
mentioned in the commentary. This word is one of the few Arabic 
words that denote opposite meanings. Linguistically, it means both 
^master' and 'slave', and it is used in the Qur'an to refer to God as the 
mawila of the believers. When someone is referred to as the mawlā of 
another or of a tribe, it most frequently refers to a slave who was set 
free. He then allied himself with his former master or with his tribe, 
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as this was a recognized practice in Arabia both under Islam and 
prior to it. 


"oo 


It will be noted that the phrase ‘but God knows best’ is used very 
frequently in al-Nawawi’s commentary and by the scholars he 
quotes: this is a mark of humility. They express their views but shy 
away from presenting these as the true and correct view, to the 
exclusion of anything different. It is akin to saying that ‘this is what I 
know, but ultimate knowledge rests with God’. 

The word hadith is used with a capital or small ‘h’ and this usage 
indicates a difference. When it is used with the lower case first letter 
it refers to a single statement by the Prophet. Hence, the reference to 
one or more statements by the Prophet is always with the lower case. 
When it is used with a capital first letter, it refers to the Hadith 
discipline, which is a specialized branch of study, concerned with the 
Prophet's statements, actions and approvals. 


4. Arrangement 


Imam al-Nawawi discusses three areas in relation to every hadith 
included in Muslim’s anthology: 1) The general meaning of the 
hadith and its message. He also outlines the important points it 
includes and highlights any rulings that it stipulates or may be based 
on it. 2) The chain of transmission: he identifies the different 
reporters, giving some information about them and their full names 
if they are mentioned by first name or by appellation. He also 
highlights any useful point that the chain provides, and explains any 
subtle point that reflects Muslim’s careful and meticulous 
scholarship. 3) He explains the language of the hadith, stating the 
meanings of individual words, particularly those that may be 
unfamiliar to readers or became rarely used. Where a word, phrase 
or sentence may have more than one meaning, he discusses these 
and shows which, if any, is unacceptable. However, he does not 
follow a single pattern in the arrangement of his commentary. 
Sometimes, he begins by discussing the chain of transmission, but 
often he discusses the general meaning first. He may also start by 
explaining the language and the meaning of individual words. 
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In this English version, liberty has been taken to follow a 
consistent pattern. The meaning of the hadith is given first and then 
its explanation, under the subheading ‘text explanation’, is provided. 
This is followed with any discussion al-Nawawi gives concerning the 
chain of transmission, using the subheading ‘transmission’. The 
information al-Nawawi provides about the meaning of individual 
words and the pronunciation of unfamiliar words and names has 
been ignored, because these are already reflected in the translation. 
However, when he discusses alternative meanings, what is 
considered useful to English readers is included. If it is a matter of 
pronunciation or a grammatical aspect that does not affect the 
meaning or the message of the hadith, this has been disregarded. 


5. Quotations and references 


In his monumental work, al-Nawawi cites numerous quotations from 
various scholars. At times, he mentions the work from which the 
quotation is made, but in most cases this is not done. Although his 
work has been checked and verified several times, and published 
many times in different countries, none of these undertook the task 
of checking the original works in order to provide detailed 
references. There are several reasons for this omission. Many of the 
original works have not been published, but remain in manuscript 
form held in different libraries in various countries. Moreover, many 
of these works are voluminous. For example, al-Nawawi often 
quotes from Imam al-Haramayn, who wrote a large number of 
books. As mentioned in the biographical note on Imam al-Haramayn, 
one of his books is published in twenty-one volumes. Although a 
discerning scholar may have a good guess as to the book from which 
a particular quote is taken, finding it may require several hours, if 
not days of hard work. Imam al-Nawawi died 750 years ago and we 
cannot blame him for not citing his references according to modern 
methods of citation. It should be remembered that all the books he 
read were written in long hand and manuscripts of the same book 
differed in size, number of pages and style of writing. Readers and 
students must simply trust to his scholarship and piety with all that 
he quotes from other scholars. May God bless them all for their 
meticulous and faithful scholarship. 
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6. Notes and editorial liberty 


In certain cases, it is felt that a note should be added within the text 
to explain certain points or add a particular perspective. This is not 
surprising considering that the book was written nearly eight 
centuries ago. In order to make the addition very clear, it is preceded 
by the word ‘Note’ and given an independent paragraph. 

In a few cases, a sentence is started by mentioning the author’s 
name before mentioning what he says, such as ‘al-Nawawi considers 
these hadiths self-explanatory, adding only ...', and in a very few 
cases, a short comment by the author is not included in the 
translation, because time has made it irrelevant and including it 
would be either confusing or require a long explanatory footnote. 
Since it is unlikely to concern the reader, it is felt that omission is 
better. Such liberty is taken only in cases where it is felt that had the 
author lived in our time, he would have approved of such omission. 


Adil Salahi 
London 
February 2019 


i. Shaykh Muhammad Rashid Rida gave an English copy of A Manual of the Early 
Muhammadan Traditions by Arent Jan Wensinck, Professor of Arabic and Islam at 
the University of Leiden in Holland, to one of his regular students, Muhammad 
Fu'ād ‘Abd al-Bāgī, and asked him to translate it into Arabic. ‘Abd al-Bāgī, who 
was working as a translator at the Agricultural Bank in Cairo at the time, 
complied and translated the book, but first he wrote to Wensinck for his 
permission. Wensinck expressed delight at the idea and also sent ‘Abd al-Bāgī a 
copy of the first part of a concordance of the Prophet's hadiths that he and other 
researchers were working on. ‘Abd al-Baqi reviewed the work and found many 
mistakes. He made a list of these and sent it to Wensinck, who was delighted 
with the input and recruited ‘Abd al-Baqi as editor of the entire a/-Mu jam al- 
Mufabras concordance. 

Al-Mu Yam al-Mufahras is published in Arabic in eight volumes and is 
indispensable for any researcher in Islamic Studies. Words are listed 
alphabetically, and a short sentence or phrase in which the word occurs is 
given. Then the hadith which includes the sentence or phrase is referenced to 
any of the nine anthologies. ‘Abd al-Bāgī's role is acknowledged by Wensinck 
in the Introduction, and working on this concordance enabled Muhammad 
Fu'ād ‘Abd al-Bāgī to subsequently undertake his own highly acclaimed 
concordance of the Qur'an. 
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CHAPTER 21 


FORBIDDING WHAT IS WRONG IS 
PART OF FAITH; FAITH MAY 
INCREASE OR DECREASE; TO 
ENJOIN WHAT IS RIGHT AND 
FORBID WHAT IS WRONG ARE 
DUTIES 


[81-78]. (Dar al-Salam 0079) Abü Bakr ibn Abi Shaybah narrated:! 
Waki‘ narrated; from Sufyān [H]. Muhammad ibn al-Muthanna 
narrated; Muhammad ibn Ja far narrated; Shu bah narrated: both 
from Qays ibn Muslim; from Tārig ibn Shihāb. The following is the 
narration by Abü Bakr who said: "The first to start with the speech, 
i.e. the khutbah, before the prayer on an Eid Day was Marwan. A 
man stood up and said to him: "The prayer is offered before the 
speech". He said: "This has been left out". Abū Sa īd said: "This 
one (meaning the man) has discharged his duty. I heard God's 
Messenger (peace be upon him) say: "Whoever of you sees a 
wrongful action should change it with his hand; and if he is unable 
to do so, then with his tongue; and if he is unable to do that, then 
with his heart. This [last one] is the weakest degree of faith'."! 
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[82—79]. (Dar al-Salam 0080) Abū Kurayb Muhammad ibn al-'Ala' 
narrated: Abū Mu'āwiyah narrated; al-A‘mash narrated; from 
Isma īl ibn Raja’; from his father; from Abū Sa'id al-Khudri; also 
from Qays ibn Muslim; from Tariq ibn Shihab; from Abū Sa ‘id al- 
Khudrī: He mentioned the story of Marwan, and Abu Saīd's 
narration of the Prophet’s hadith as already reported by Shu ‘bah 
and Sufyan. 
Se adl 59 a5 ot Jetijs Kees Bye Je Sal S AER is Ms 
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Text Explanation 


1. Qadi Iyād said: ‘Different reports speak about the first to deliver 
the sermon before the Eid Prayer. It is said that the first was 
Uthmān, while other reports suggest that it was ‘Umar, because he 
noticed that people left the mosque when the prayer was over, and 
did not stay to listen to the speech that followed. It is also suggested 
that he did so to allow time for people who lived some distance from 
the mosque to arrive so that they could catch the prayer. Further 
suggestions mention Mu'awiyah or 'Abdullah ibn al-Zubayr as the 
first to do it. What is confirmed is that the Prophet, Abū Bakr, Umar, 
Uthmān and "Alī started with the prayer. Scholars of all areas agree 
that this is the right order, and some scholars consider it to be a case 
of unanimous agreement. He meant that the unanimity was 
subsequent to the disagreement, but God knows best. Or it may be 
that the disagreement by Umayyad rulers was discounted, because 
of the unanimity of the earlier generations. 

Abū Ša īd al-Khudri, the Prophet's companion, said in reference 
to the man who objected: "This one has discharged his duty'. He said 
it in the presence of a large audience, which makes clear that the 
recognized Sunnah at the time was the opposite to that of Marwan 
ibn al-Hakam, then governor of Madinah. He confirmed this by 
citing the evidence, stating that he heard the Prophet say: "Whoever 
of you sees a wrongful action ...’. It would not be considered a 
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wrongful action if he and those present thought it right, or it was 
done or practised earlier. This confirms that no caliph had done so 
before Marwan, and that what was mentioned about it being done by 
‘Umar, or Uthmān or Mu ‘awiyah is incorrect, but God knows best. 

The hadith mentions that a man objected but Marwan told him 
that it was left out. Abū Sa īd endorsed the man’s objection by 
quoting the Prophet's hadith. It may be wondered why Abū Sa'id 
was not the first to object. It may be that he was not present when 
Marwan started his move to deliver the speech first, so the man 
objected and Abū Sa īd came in later as the discussion progressed. 
Alternatively, Abū Sa īd might have been present at the beginning 
but he feared some strife might affect him or others if he voiced his 
objection to the governor. In such a situation, he would not have 
been required to object. The other man might not have felt such fear 
for raising his objection because he might have had support, or he 
might have not cared what happened to him, which would be 
commendable. A third possibiliy is that Abü Sa'id might have been 
about to raise his objection but the man beat him to it; so Abū Sa īd 
supported him, but God knows best. 

Another hadith related by both al-Bukhārī and Muslim in the 
chapter on the Eid Prayer mentions that it was Abū Sa'id who pulled 
Marwan by the hand when he saw him going up onto the platform, 
i.e. minbar. Both Marwan and Abū Sa īd arrived at the same time. 
Marwan answered him as he answered the man in this hadith. So, it 
may be that these were two different cases with one speaking of Abū 
Sa īd's objection and the other of the man's objection in Abu Sa īd's 
presence, but God knows best. Indeed, Abū Sa īd's comment that the 
man had discharged his duty serves as a statement of censure of 
what Marwan did. 

The Prophet said that whoever sees a wrongful action he 'should 
change it'. This is a compulsory order according to unanimous 
understanding. That enjoining what is right and forbidding what is 
wrong are duties is endorsed by the Qur'an, the Sunnah and the 
unanimous verdict of the Muslim community. Furthermore, it is an 
aspect of sincere counselling, which is the essence of the Islamic 
religion. 

The only people who dissent from this view are a minority of 
Shia, and their disagreement is not taken into account. Imam al- 
Haramayn said: ‘Their disagreement is discounted, because the 


24 


Muslim community were unanimous on this before such people 
came into existence. That this is a duty is determined by Islam, not 
by reason as the Mu tazilah claim. A Qur’anic verse says: ‘Believers, it 
ts but for your own souls that you are accountable. Those who go astray can do you 
no harm if you [yourselves] are on the right path’. (5: 105) This is not contrary 
to what we have just said. According to most scrupulous scholars, 
the verse means that when you have done your duties, then the 
failure of others to do their duties will not cause you any harm. This 
is the same as the Qur’anic principle: ‘No soul will bear the burden of 
another’. (35: 18) As it is so, then one of the duties of every Muslim is 
to enjoin what is right and forbid what is wrong. If one does so but 
the addressee pays no heed, no blame attaches to the one who has 
done it because he has discharged his duty, which is to enjoin and 
forbid, without ensuring acceptance. It is God who knows best. 

Besides, enjoining right and forbidding wrong is a collective duty: 
when some people do it, the others are exempt, but if all people 
ignore it, every one of them who is able to do so, with neither excuse 
for failure nor fear, incurs a sin. Moreover, it may become a personal 
duty when someone is the only person who is aware of the wrongful 
action, or the only one who can change it. This is the case of someone 
who sees his wife, or child, or servant doing some wrong or failing to 
do what is right. Scholars say that a person is not exempt from 
enjoining right and forbidding wrong because he believes that it will 
be useless. Even in this case the duty is binding, because reminders 
benefit believers. As we have already stated, his duty is to give the 
advice, but he is not responsible for its acceptance. It is as God says: 
‘The Messengers duty is but to deliver the message [entrusted to him]’. (5: 99) 
Scholars cite the example of a person in a public bath or a swimming 
pool who sees someone with an area of his body that must be 
covered being uncovered; but God knows best. 

Scholars say that it is not a condition that the one who enjoins 
what is right and forbids what is wrong should himself be in a 
perfect state, doing what he enjoins others to do and refraining from 
what he forbids them. He should do so, even though he fails to do 
what he enjoins or does what he forbids. The point here is that he has 
two duties: to give such instructions to himself and to give the same 
instructions to others. If he fails to do one of these two duties, does 
such failure make it permissible to fail in the other duty? 
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Scholars add that enjoining right and forbidding wrong is not 
incumbent only on those who are in authority. It is applicable to all 
Muslim individuals. Imam al-Haramayn said: "The evidence in 
support of this is the unanimity of the Muslim community. In the 
early period of Islam and the following generations, ordinary people 
used to enjoin governors and people in authority to do what is right 
and voice their disapproval of any wrong they may do’. The Muslim 
community approved their deeds and none was criticized for so 
doing, even though they held no position of authority, but God 
knows best. 

Moreover, a person must know what he is enjoining or 
forbidding, and this differs according to the matter in question. If it is 
one of the obvious duties or the well-known prohibitions, such as 
prayer and fasting or adultery and drinking, all Muslims are aware 
of these. If it is a question of subtle details or something that is 
subject to scholarly discretion, i.e. ijtihbād, lay people cannot address 
such matters and they may not speak about them. It is left to scholars 
who should express their criticism only on what is unanimously 
agreed. If something is controversial, they may not speak against it. 
According to one view, every scholar who exercises discretion, or 
ijtibād, is correct. This is the view chosen by the majority of 
scrupulous scholars. The other view is that only one is correct, while 
the incorrect one is unknown to us. No sin attaches in this case. 
However, if it is done by way of advice so as to avoid controversy, 
then it is perfectly appropriate, provided it is done gently. Scholars 
agree that steering away from what is subject to disagreement is to 
be encouraged, provided that it does not lead to neglecting a Sunnah 
or involves another type of disagreement. 

In his book al-Ahkiim al-Sultāniyyah, Chief Justice (Oūdī al-Qudat) 
Abū al-Hasan al-Mawardi al-Basrī al-Shāfi ī mentions disagreement 
among scholars on the case of a person appointed as controller 
(muhtasib).' The situation is this: if the controller is a scholar who is 
competent to exercise ijtihād, may he enforce his own view or should 
he allow people to follow the views of their own schools of thought? 
The correct view is that he should allow people this freedom. In 
matters of detail, disagreement existed between the Prophets 
companions, the 7abi‘in and later generations. No controller or other 
officer objected to a practice that was at variance with his own view. 
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Scholars also say that a mufti or a judge may not object to a person 
who is in disagreement with him, if that person does not contravene 
a clear text, unanimous verdict or a clear analogy, but God knows 
best. 

It must be known that this aspect of Islam, i.e. the enjoining of 
what is right and forbidding of what is wrong, has largely been 
neglected for a very long time and very few aspects of it remain. Yet 
it is very important, indeed it is the principle that ensures society 
remains on the right course. When evil spreads, punishment is 
inflicted on the good and the bad alike. Unless people stop injustice, 
God may well extend His punishment to all of them. He says: ‘Ler 
those who would go against His bidding beware, lest some affliction or painful 
suffering befall them’. (24: 63) Its benefit is great indeed, particularly 
because it has been largely neglected, and a person who seeks 
success in the life to come and hopes to earn God’s pleasure should 
be keen to undertake this duty. He should be sure of the sincerity of 
his intention and fear no one, regardless of his authority. God says: 
‘God will most certainly succour him who succours God’s cause’; (22: 40) ‘He who 
holds fast to God has already been guided along a straight path’; (3: 101( As for 
those who strive hard in Our cause, We shall most certainly guide them to paths 
that lead unto Us’; (29: 69) ' Do people think that once they say: “We are believers’, 
they will be left alone and will not be put to a test? We certainly tested those who 
lived before them; and so most certainly God knows those who speak the truth and 
most certainly He knows those who are liars.’ (29: 2-3) 

Everyone should know that God’s reward is commensurate with 
the effort exerted for His sake. A person should not refrain from 
undertaking this duty because of his friendship with the person to be 
advised or in order to please him or to gain favour with him, or to 
ensure that he retains his position with him. The fact that he is a 
friend indicates, by virtue of that friendship, a right due to him, 
which is to be given sincere advice and to be shown the way that 
enhances his position in the life to come or spares him an adverse 
effect there. A true friend, who sincerely loves his friend, tries to 
improve his position in the life to come, even if this involves some 
loss in this life. A person’s enemy is one who leads him to a loss in 
the Hereafter, even though it brings him some advantage in this life. 
Satan is our enemy because of this, while all prophets were friends 
and protectors of believers because they guided them to what 
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improves their position in the life to come. We pray to God to guide 
us and our loved ones and all Muslims to what pleases Him and to 
bestow His generosity and mercy on us all. 

A person who enjoins what is right and forbids what is wrong 
should be gentle in his approach, so that he is better able to achieve 
his purpose. Imam al-Shafi said: ‘Whoever admonishes his brother 
in private gives him advice in a respectful manner, but the one who 
admonishes his brother in public exposes his failure and puts him to 
shame’. In this connection, people often turn a blind eye when they 
see someone selling another a faulty article without mentioning the 
fault. They neither declare their disapproval of this practice, nor 
inform the buyer of the fault in the article to be purchased. This is 
clearly wrong and scholars declare that whoever is aware of any such 
fault should make his disapproval clear to the seller and inform the 
buyer, and God knows best. 

The prohibition of what is wrong should be exercised and its 
degrees have been outlined by the Prophet, as he said: “Whoever of 
you sees a wrongful action should change it with his hand; and if he 
is unable to do so, then with his tongue; and if he is unable to do that, 
then with his heart’. That the Prophet said, ‘then with his heart’, 
means that a person should mentally dislike the wrong action, even 
if he cannot do anything about it. This does not mean that he actually 
changes it, but he does what he can. The Prophet describes this last 
attitude as ‘the weakest degree of faith’. This means that it yields the 
least result, but God knows best. 

Oādī 'lyad said: ‘This hadith gives us a clear statement of how 
change should be affected. The one who undertakes such a change 
should resort to everything he can in order to achieve his purpose, 
whether by word or deed. He may break the tools used to do what is 
wrong, or pour an intoxicant drink down the drain, or return to the 
rightful owners what was wrongfully taken away from them, doing 
any of these himself or giving orders for it to be done. When a person 
undertakes such a change, he should be gentle with the one who is 
ignorant of the perpetrated wrong, and with the one who is in a 
strong position to cause harm. A gentle approach is more likely to 
make his advice acceptable. It is also recommended that the one who 
undertakes such a change should be known as a God-fearing and 
pious person. He may rebuke the one who is persistent with 
wrongdoing if he feels that such a rebuke would not lead to an even 
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worse evil than the one he is changing. If he thinks that a physical 
change could lead to a worse evil, such as endangering his own life 
or the life of someone else, then he should refrain from physical 
change and resort to verbal advice, reminding the person concerned 
of the conseguences of his wrongful action. If he again fears that such 
admonition may bring about bad results, then he should stop at 
mental disapproval. This is the message given in this hadith. 
However, if the one who wants to change a wrongful action is able to 
find support for his purpose, he should call on this support, unless 
this leads to the use of arms and to a fight. He may also put the 
matter to the relevant authorities, or limit himself to mental 
disapproval. This is the right understanding of this issue and how it 
should be implemented, as suggested by eminent and scrupulous 
scholars. This is contrary to the view that reguires speaking out 
against wrongful action in all situations, even if it causes physical 
injury or the death of the person who so speaks’. 

Imam al-Haramayn said: ‘It is perfectly permissible for any 
citizen to physically prevent a person who intends to commit a major 
sin, if he will not take heed of verbal advice. This is so, provided that 
the matter does not end ina fight and drawing arms. If it becomes so, 
the matter should be referred to the authorities. If a ruler enforces 
measures of injustice and this becomes clear and he does not pay 
heed to advice but persists in wrongdoing, it is permissible for the 
leading figures in the community to collaborate to remove him, even 
if this requires the drawing of arms and a fight’. What Imam al- 
Haramayn suggests is strange indeed, but it is understood to be 
conditional on being sure that it would not lead to a worse situation. 
Imam al-Haramayn further adds: ‘It is not open to the one who 
undertakes enjoining right and forbidding wrong to search or spy on 
people, or force his way into homes on suspecting the commitment 
of wrongful action. Only when he sees or finds something wrong 
does he change it’. 

Chief Justice al-Mawardi said: ‘A controller may not search for 
what is unknown of forbidden practices. However, if he suspects on 
the basis of clear indications that some people will be committing 
such practices in private, this may take one of two forms. The first is 
that an offence is intended but can be prevented, as in the case of 
being told by some reliable person that a man is about to kill another, 
or a man is about to commit adultery with a certain woman. Then he 
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may check, watch or spy so as to prevent the intended crime. The 
same applies to volunteers who may take the necessary action to 
expose and prevent what is intended. The second form includes 
whatever is less than this, and in such a case no spying or exposure is 
permissible. Suppose a person hears sounds of what is forbidden 
being committed inside a house. He should protest against it outside, 
without forcing his way into the house. The wrong is quite apparent, 
but he may not seek to expose what is not seen’. 

At the end of his book al-Ahkam al-Sultániyyab, al-Mawardi devotes 
a fine chapter to what is involved in the work of the controller, which 
includes a number of the regulations applicable to enjoining what is 
right and forbidding what is wrong. I have referred here to the 
objectives of this principle, speaking about it at length because of its 
great importance and the need for it. It is, indeed, one of the most 
important principles of Islam, but God knows best. 


[83-80]. (Dar al-Salam 0081) ‘Amr al-Nagid, Abu Bakr ibn al-Nadr 
and ‘Abd ibn Humayd narrated to me, and the wording here is 
‘Abd’s. They said: Ya‘qub ibn Ibrahim ibn Sa‘d narrated: my father 
narrated to me; from Salih ibn Kaysan; from al-Harith; from Ja far 
ibn ‘Abdullah ibn al-Hakam; from ‘Abd al-Rahman ibn al-Miswar; 
from Abū Rafi‘; from ‘Abdullah ibn Mas ‘ud that God's Messenger 
(peace be upon him) said: ‘Every Prophet God sent to a community 
before me had some disciples and companions from among his 
community who followed his way and fulfilled his bidding. After 
them there came groups who promised what they did not fulfil and 
did what they were not bidden. Whoever strives against them 
physically is a believer, and whoever strives against them verbally 
is a believer, and whoever strives against them mentally is a 
believer. Beyond this there is not the equivalent of a single 
mustard seed of faith’. 

Abū Rafi‘ said: ‘I reported this to ‘Abdullah ibn ‘Umar and he 
questioned it. Then Ibn Mas‘ud came and stopped at Qanah. 
‘Abdullah ibn ‘Umar asked me to accompany him to visit Ibn 
Mas ‘td and I went with him. When we sat down, I asked Ibn 
Mas ‘ud about this hadith and he narrated it as I reported it to Ibn 
‘Umar. Salih said: A similar report has been attributed to Abu 
Rafi‘. 
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[84-000]. (Dar al-Salam 0082) This hadith was also narrated to me by 
Abū Bakr ibn Ishāg ibn Muhammad: Ibn Abi Maryam reported; 
‘Abd al-‘Aziz ibn Muhammad narrated; al-Harith ibn al-Fudayl al- 
Khatmi reported to me; from Ja'far ibn 'Abdullah ibn al-Hakam; 
from ‘Abd al-Rahman ibn al-Miswar ibn Makhramah; from Abū 
Rafi‘, the Prophet's servant; from ‘Abdullah ibn Mas'ud that God's 
Messenger said: "Every prophet God sent before me had some 
disciples and companions who followed his way and fulfilled his 
bidding ...'. This is the same as Salih's hadith, but does not 
mention Ibn Mas ūd's arrival and his meeting with Ibn ‘Umar.’ 
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Text Explanation 


2. The Prophet mentions that every earlier prophet had disciples and 
companions. For disciples the Prophet uses the Arabic word 
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hawāriyyūn, and commentators give different explanations of it. Al- 
Azharī and others explain it as ‘their closest followers’ who are ‘free 
of all negative characteristics’. Others say that it means ‘their sincere 
supporters’, or those who fight for the cause, or those who are 
qualified to succeed the prophets. 

The hadith mentions that Ibn Mas ‘td stopped at Qanah, which is 
a valley close to Madinah, which produced some of its resources. 


Transmission 


The chain of transmission of hadith No. 82 mentions the following: 
‘al-A ‘mash narrated; from Ismā īl ibn Raja’; from his father; from 
Abū Sa īd al-Khudrī; also from Qays ibn Muslim; from Tariq ibn 
Shihab; from Abū Sad al-Khudri’. This means that al-A ‘mash 
narrated this hadith from both Ismail ibn Raja’ and Qays ibn 
Muslim. Each of these two learned it from a different teacher: Isma īl 
from his father and Qays from Tariq ibn Shihab, but they both heard 
it from Abt Sa īd. 

The chain of transmission of hadith No. 84 includes Abū 
‘Abdullah al-Harith ibn Fudayl al-Khatmi, who was from Madinah 
and belonged to the Ansar. He narrated from ‘Abd al-Rahman ibn 
Abi Qirad, a companion of the Prophet. Yahya ibn Ma īn graded al- 
Harith as reliable. This chain also includes Abu Rafi‘, who was the 
Prophet’s servant. According to the best reports his name was 
Aslam, but other suggestions give his name as Ibrahim, Hurmuz, 
Thabit or Yazid. This last suggestion is strange, but it is stated by Ibn 
al-Jawzī in his book Jam:z* al-Masünid. 

An interesting point about this chain of transmission is that it 
includes four reporters from the Tābiīn generation reporting from 
each other: Salih, al-Hārith, Ja far and ‘Abd al-Rahmān, and similar 
cases have been pointed out earlier. I have written a treatise citing 
hadiths that include four reporters of the same generation. Some of 
these feature four companions of the Prophet and some four from the 
Tābi īn generation reporting from one another. 

At the end of this hadith we have the statement: ‘Salih said: A 
similar report has been attributed to Abū Rafi’. Oādī Iyād said: ‘This 
means that Sālih ibn Kaysān said that this hadith has been narrated 
from Abū Rafi‘ who directly quoted the Prophet without mentioning 
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Ibn Mas ūd. In his a/-Tūrīkh, al-Bukhari also mentions it in a shorter 
form, attributing it to Abū Rāfi' quoting the Prophet. Abū "Alī al- 
Husayn ibn Muhammad al-Jayyānī, reports that Ahmad ibn Hanbal 
said that this hadith is not recorded (ghayr mahfūz), and that its 
wording is unlike Ibn Mas ūd's speech. Ibn Mas ūd said: "Wait until 
you meet me”.’ 

Shaykh Abū ‘Amr ibn al-Salah said: ‘This hadith is discounted by 
Ahmad ibn Hanbal. It is reported by al-Harith from a number of 
reliable reporters. We find no mention of al-Harith in the books 
listing unreliable reporters. On the contrary, we find in Ibn Abi 
Hatim’s book a statement that Yahya ibn Ma‘in graded him as 
reliable. Moreover, al-Harith is not the only one reporting it. The 
words of Salih ibn Kaysan suggest that it has been endorsed by other 
reports’. 

Imam al-Daraqutni mentions in his book al-al, that ‘this hadith 
is reported with other chains of transmission, including one that 
includes "Abū Wāgid al-Laythi from Ibn Mas ūd from the Prophet". 
As for his advice, “Wait until you meet me”, this applies where the 
situation is likely to lead to bloodshed or to strife or similar 
problems. The hadith speaks about striving, both physically and 
verbally, against people who are in the wrong. This applies in 
situations where there is no fear of causing strife. Moreover, this 
hadith speaks about past communities. There is nothing in it that 
mentions the Muslim community’. 

What Shaykh Abū ‘Amr ibn al-Salah said is very clear. The fact 
that Imam Ahmad questions and discounts this hadith is amazing, 
but God knows best. 


i. Related by Abū Dawid, 1140, and in a shorter form, 4340; al-Tirmidhi, 2172; al- 
Nasā'ī, 5023 and 5024 (without mentioning the event); Ibn Majah, 4013. 

i. A controller was a position in early Muslim states ensuring that people 
remained law-abiding. His authority extended to control of markets and public 
practices. 
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CHAPTER 22 


PEOPLE OF FAITH VARY, BUT THE 
PEOPLE OF YEMEN HAVE A HIGHER 
GRADE 


[85-81]. (Dar al-Salam 0083) Abū Bakr ibn Abi Shaybah narrated: 
Abu Usamah narrated [H]. Also Ibn Numayr narrated: my father 
narrated [H]. And Abu Kurayb narrated; Ibn Idris narrated: all of 
them from Ismail ibn Abi Khalid [H]. Yahya ibn Habib al-Harithi 
narrated, and this is his text: Mu‘tamir narrated; from Ismail who 
said: I heard Qays reporting from Abū Mas'üd: “The Prophet 
pointed with his hand towards Yemen and said: “Faith is right 
there, while cruelty and hard-heartedness are among the camel 
breeders, at the end of camel tails, where Satan’s two horns rise, in 
Rabi ‘ah and Mudar” 
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[86-82]. (Dar al-Salam 0084) Abū al-Rabi‘ al-Zahrani narrated: 
Hammad mentioned; Ayyüb narrated; Muhammad narrated from 
Abu Hurayrah: ‘God’s Messenger (peace be upon him) said: “Here 
come the people of Yemen, and they are softer of heart. Faith is 
Yemeni, knowledge is Yemeni and wisdom is Yemeni”.’ 
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[000—83]. (Dār al-Salām 0085) Muhammad ibn al-Muthannā narrated: 
Ibn Abi ‘Adi narrated [H]. Also ‘Amr al-Nāgid narrated to me; Ishaq 
ibn Yusuf al-Azraq narrated; both from Ibn ‘Awn; from Muhammad; 
from Abu Hurayrah: The Prophet said: the same. 
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[87-84]. (Dar al-Salam 0086) ‘Amr al-Nāgid and al-Hasan al-Hulwani 
narrated to me: they said: Ya‘qub (who is Ibn Ibrahim ibn Sa'd) 
narrated; my father narrated; from Salih; from al-A ‘raj who quoted 
Abū Hurayrah: 'God's Messenger (peace be upon him) said: "The 
people of Yemen are coming to [visit] you. They are gentler and 
softer of heart. Knowledge is Yemeni and wisdom is Yemeni”.' 
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[88-85]. (Dar al-Salam 0087) Yahya ibn Yahya narrated: I read to 
Malik; from Abū al-Zinad; from al-A ‘raj; from Abū Hurayrah that 
God's Messenger said: "The head of disbelief is towards the East. 
Pride and arrogance are among the people of horses and camels, 
the breeders of camels, the bedouins, while serenity is among the 
sheep breeders’. 
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[89-86]. (Dār al-Salām 0088) Yahyā ibn Ayyūb, Qutaybah and Ibn 
Hujr narrated: from Ismā īl ibn Jafar: Ibn Ayyüb said: Ismail 
narrated: al-‘Ala’ reported to me; from his father; from Abū 
Hurayrah that the Prophet said: ‘Faith is Yemeni; disbelief is 
towards the East; serenity is among the sheep breeders; while pride 
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and hypocrisy are among the camel breeders, the people of horses 
and the bedouins’. 


“6 
e ŠĪ 


it 3 du BES 
JE - be] 3 o E (gi GG - BS op hell sez SIG ad oa auk ues 
Je in og om 6 cios ee Lo ài Īso 625 uf e al Sli uo 
FAEERE ERE PRESENT Gg cd. 


[90—87]. (Dar al-Salam 0089) Harmalah ibn Yahya narrated to me: Ibn 
Wahb reported; Yūnus reported to me; from Ibn Shihāb; Abū 
Salamah ibn "Abd al-Rahmān reported to me that Abu Hurayrah 
said: 'I heard God's Messenger (peace be upon him) say: "Pride and 
arrogance are among the bedouin camel breeders while serenity is 
among the sheep breeders".' 
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[91-88]. (Dar al-Salam 0090) ‘Abdullah ibn ‘Abd al-Rahman al- 
Darimi narrated: Abū al-Yaman reported; Shu ‘ayb reported; from al- 
Zuhri with this chain of transmission, the same hadith but added: 

‘Faith is Yemeni and wisdom is Yemeni’. 
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[92-89]. (Dar al-Salam 0091) ‘Abdullah ibn "Abd al-Rahmān narrated: 
Abū al-Yaman reported; from Shu 'ayb; from al-Zuhri; from Sa id ibn 
al-Musayyib that Abū Hurayrah said: ‘I heard the Prophet say: 
“Here come the people of Yemen: they are softer of heart and more 
gentle. Faith is Yemeni and wisdom is Yemeni. Serenity is among 
sheep breeders while pride and arrogance are among bedouin 
camel breeders, towards the direction of sunrise”.’ 
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[93—90]. (Dār al-Salām 0092) Abū Bakr ibn Abī Shaybah and Abū 
Kurayb narrated: Abū Mu'āwiyah narrated; from al-A'mash; from 
Abū Salih; from Abū Hurayrah: ‘God’s Messenger (peace be upon 
him) said: "The people of Yemen are coming to [visit] you. They 
are softer of heart and more gentle. Faith is Yemeni and wisdom is 
Yemeni. The head of disbelief is towards the east”.” 
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[94-000]. (Dar al-Salam 0093) Qutaybah ibn Sa īd and Zuhayr ibn 
Harb narrated: Jarir narrated; from al-A‘mash stating this chain of 
transmission but did not mention: ‘The head of disbelief is towards 
the east’. 
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[95-91]. (Dar al-Salam 0094) Muhammad ibn al-Muthanna narrated: 
Ibn Abi ‘Adi narrated [H]. Also Bishr ibn Khalid narrated to me; 
Muhammad (meaning Ibn Ja'far) narrated: both of them said: 
Shu ‘bah narrated; from al-A ‘mash, stating this chain of transmission, 
the same as Jarir's hadith but added: ‘Pride and arrogance are 
among the camel herders while serenity is among the sheep 
breeders’. 
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[96-92]. (Dar al-Salām 0095) Ishaq ibn Ibrahim narrated: ‘Abdullah 
ibn al-Harith al-Makhzumi reported; from Ibn Jurayj: Abū al-Zubayr 
reported to me that he heard Jābir ibn ‘Abdullah say: 'God's 
Messenger (peace be upon him) said: "Hard-heartedness and 
aloofness are in the east while faith is among the people of 


Hijaz”.’”° 
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Text Explanation 


3. This chapter includes thirteen hadiths all of which are variations 
on the same hadith that attaches faith, knowledge of Islam, and 
wisdom to Yemen and its people. Some of these versions ascribe 
certain other characteristics to other areas. The hadiths differ in 
certain cases. Qadi Iyād put them together and subsequently, Shaykh 
Abu ‘Amr ibn al-Salah summarized and clarified them. Here is what 
he said: 


The hadith attributes faith to the people of Yemen, but 
scholars said that it does not mean what it says exactly, 
because faith started in Makkah, then Madinah. Abū Ubayd; 
the imam of the west, and later scholars mention various 
explanations, one of which is that the Prophet meant Makkah, 
because Makkah is part of Tihāmah which is part of Yemen. 
Another explanation is that the Prophet was actually referring 
to Makkah and Madinah. It is reported that the Prophet said 
this hadith when he was at Tabuk, which is far to the north of 
Makkah and Madinah. This means that both cities were in 
between his position at the time and Yemen. He thus said that 
‘Faith is Yemeni’, attaching both cities to Yemen because they 
were in the same direction. This is comparable to describing 
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one of the corners of the Ka'bah as al-rukn al-yamani, meaning 
the Yemeni corner, when it is actually in Makkah but facing 
the direction of Yemen. A third view, which Abū ‘Ubayd 
considered the best, suggests that the Prophet meant the 
Ansar because they originated from Yemen. The Prophet thus 
associated faith with them because of the support they gave 
him. 


Shaykh Abū ‘Amr ibn al-Salah comments: 


Had Abū Ubayd and scholars who followed his example put 
together all the versions of this hadith, like Muslim did, and 
considered them together, they would have come up with a 
different view. They would have adhered to the meaning as 
clearly stated by the Prophet. They would have concluded 
that the Prophet meant Yemen and its people as the general 
statement implies. In certain versions the Prophet is quoted as 
saying: ‘The people of Yemen are coming to [visit] you’, and 
the Ansar were among those addressed by the Prophet, which 
means that the ones who were coming were different from the 
addressees. The same applies to the version that says: “The 
people of Yemen have come’. Those who actually came were 
different from the Ansar. Moreover, the Prophet described 
them as people of perfect faith, and it was on this basis that he 
said ‘Faith is Yemeni’. Thus, he indicated that those of the 
people of Yemen who came to meet him were true believers. 
Thus, there is nothing to prevent understanding the Prophet’s 
statement as it is, referring to the people of Yemen. Whoever 
has a certain quality and nurtures it so that it becomes part of 
his character is described by having it, so as to indicate that he 
is distinguished by it. This was true of the people of Yemen at 
that time with regard to faith. It applied to those of them who 
came to Madinah during the Prophet's lifetime and shortly 
after he passed away, as were the cases of Uways al-Qarni, 
Abt Muslim al-Khawlani and others like them. Their hearts 
were pure and full of faith. That the Prophet described them 
as faithful implied that their faith was true and complete, but 
this does not deprive other people from faith. Thus there is no 
contradiction between this statement and his later one: ‘Faith 
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is among the people of Hijaz’. Furthermore, the Prophet 
actually referred to those of them who were present at the 
time, not all the people of Yemen in all generations. The 
Prophet’s words do not mean that. This is the true meaning 
and we thank God for guiding us to this understanding, but 
God knows best. 


The Prophet then mentions that both knowledge and wisdom are 
Yemeni. In this instance knowledge expresses the Arabic word figh. 
Abū ‘Amr ibn al-Salah said: 

As for figh and wisdom, the word figh here means under- 
standing the Islamic faith. Scholars of figh and usil al-figh, or 
legal theory, later gave the word a more specific meaning, 
which is understanding the practical rulings of Islam through 
the evidence on which each is based. Wisdom, on the other 
hand, is given numerous definitions which are at times rather 
confusing. Everyone who gave a definition actually 
highlighted some of its aspects. We may say that wisdom is 
"knowledge that incorporates rules and regulations, provides 
a clear concept of God, the Blessed, the Sublime, and coupled 
with profound insight, self-discipline, identification of what is 
right and implementing it, and prevention of the pursuit of 
self-interest and falsehood’. A wise person is one who 
combines this. Abū Bakr ibn Durayd said: "Every word that 
admonishes or restrains you, or encourages you to noble 
action, or dissuades you from an unbecoming one is wisdom. 
It is in this light that we understand the Prophet's description: 
“Some poetry is sheer wisdom”.’ But God knows best. 

The Prophet describes the people of Yemen as 'gentler and softer of 
heart'. The Prophet uses with each quality of gentility and softness a 
different word that means ‘heart’. This is a more eloquent way than 
repeating the same word. What he meant by describing them as 
gentle and soft-hearted is that they are amenable, quick to respond to 
reminders, free of the hardness and cruelty which mark the hearts of 
others mentioned in some versions of the hadith. 

The Prophet mentions that cruelty is to be found among 
camel breeders. In fact, he does not name them as such, but 
mentions a quality that applies specifically to them, which is 
their loud voices as they drive animals. They are normally at 
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the back shouting and crying as loud as they can. Abū 
Ubaydah Ma‘mar ibn al-Muthannā says that the Prophet’s 
words mean those who own large numbers of camels, 
between 200 and 1,000. The Prophet's description further 
adds: ‘at the end of camel tails, where Satan's two horns rise, 
in Rabi‘ah and Mudar’. The Prophet mentions the place ‘at the 
end of camel tails’ to indicate what happens there of terrible 
shouting as camel attendants drive their herds. The reference 
to Satan’s two horns means the two sides of his head. 
However, scholars say that the expression refers to Satan’s 
troops that try to lead people astray, or to two major 
communities of unbelievers who support him. The hadith 
means that the east is particularly prone to Satan’s seduction 
and, as such, there is more disbelief there. The Prophet says in 
another hadith: "The head of disbelief is towards the east’. This 
was the case during the Prophet's lifetime and it will be the 
case when the false Messiah comes from the east. In between 
these two times, great episodes of strife will start there, and 
from there great forces of unbelievers will launch attacks. 

The Prophet refers to pride and arrogance. Pride is 
manifested by extolling one’s own qualities and the qualities 
of one’s ancestors to show that one is higher than other 
people. Arrogance manifests itself by conceit and disdain of 
other people. The Prophet mentions that ‘serenity is among 
sheep breeders’. Serenity refers to a calm approach and being 
reassured, it is the opposite of what those who tend camel 
herds are like. 


This is the last thing mentioned by Shaykh Abū ‘Amr ibn al-Salah 
and it is perfectly illustrative. There is no need to add more, but God 
knows best. 


Transmission 


The chain of transmission of the first of these hadiths includes Abu 
Bakr ibn Abi Shaybah, Abu Usamah, Ibn Numayr and his father, 
Abū Kurayb, Ibn Idris, Ismā īl ibn Abi Khalid and Qays. All these 
were from Kufah. It also includes Yahya ibn Habib and Mu ‘tamir, 
who were both from Basrah. It has been mentioned that Ibn Abi 
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Shaybah is called ‘Abdullah ibn Muhammad ibn Ibrahim ibn Abi 
Shaybah; Abū Usāmah is Hammad ibn Usamah; Ibn Numayr is 
Muhammad ibn ‘Abdullah ibn Numayr; Abū Kurayb is Muhammad 
ibn al-‘Ala’; Ibn Idris is ‘Abdullah and Abū Khalid is Hurmuz, or 
Sa'd, or Kathir; while Abu Mas ‘td is Uqbah ibn ‘Amr al-Ansari. 

In another chain of transmission we have al-Darimi, and I have 
already mentioned in the Introduction that he is named after one of 
his tribe’s ancestors, Darim. It also includes Abū al-Yamān, whose 
name is al-Hakam ibn Nafi‘, followed by Abū Mu ‘awiyah 
Muhammad ibn Khazim; al-A‘mash Sulayman ibn Mahran; Abū 
Isma īl Dhakwān; Ibn Jurayj ‘Abd al-Malik ibn ‘Abd al-‘Aziz ibn 
Jurayj; and Abū al-Zubayr Muhammad ibn Muslim ibn Tadrus. 

All this information is well-known and already mentioned, but I 
am repeating it here for clarity, particularly to a reader who is not 
well versed in Hadith study. Such a reader may happen to look at 
this chapter and want to know the names of some of these reporters 
so as to look into their biographies and learn about their scholarly 
standing, or for some other reason. Therefore, I have made it easier 
for such a reader and provide a short cut, but God knows best what 
the right approach is. 


i. Abū Ubayd's name is al-Qasim ibn Sallam, a highly eminent scholar of figh and 
Hadith (157-224 AH, 774—838 CE). 
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CHAPTER 23 


NONE OTHER THAN BELIEVERS 
ENTER HEAVEN; TO LOVE 
BELIEVERS IS PART OF FAITH; 
SPREADING THE GREETING OF 
PEACE IS A CAUSE OF SUCH LOVE 


[97-93]. (Dar al-Salam 0096) Abu Bakr ibn Abi Shaybah nar-rated:! 
Abū Mu ‘awiyah and Waki‘ narrated; from al-A'mash; from Abū 
Ismā īl; from Abū Hurayrah: 'God's Messenger (peace be upon him) 
said: "You shall not be admitted into Heaven unless you [truly] 
believe; and you will not believe unless you love one another. 
Shall I point out to you something which, if you do it, will 
generate love between you? Spread the greeting of peace widely 
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[98—94]. (Dar al-Salam 0097) Zuhayr ibn Harb narrated to me: Jarir 
narrated; from al-A*mash with the rest of the same chain of 
transmission: "God's Messenger (peace be upon him) said: "By Him 
who holds my soul in His hand, you shall not be admitted into 
Heaven unless you [truly] believe ..." reporting the same hadith 


narrated by Mu āwiyah and Wakī'.* 
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Text Explanation 


4. The Prophet makes clear that mutual love among believers is 
essential for true belief. This means that belief is not complete and 
cannot attain to perfection without love being the main characteristic 
of the Muslim community. The Prophet tells us: “You shall not be 
admitted into Heaven unless you truly believe’. This should be taken 
as meaning exactly what it says. None shall be admitted into Heaven 
except the one who is a believer at the time of death. Yet a person 
who may not fully be a believer may be admitted into Heaven, 
provided he or she has the essence of faith at heart. This is what 
appears to be meant in this hadith. Shaykh Abū ‘Amr said: “Your 
faith is not complete unless you love one another, and you shall not 
enter Heaven when its people enter if you are not thus’. What he said 
is possible, but God knows best. 

The Prophet emphatically urges Muslims to spread the greeting 
of peace, assalām ‘alaykum, among them, greeting everyone whether 
one knows them or not, as mentioned in another hadith. The greeting 
of peace is the key to the generation of love and friendship, and 
when it is spread within the community it strengthens their mutual 
friendship, as they raise their slogan that distinguishes them from all 
other communities. Furthermore, this greeting provides self-training, 
as it requires them to show humility in their dealings with others; but 
at the same time, they continue to respect the sanctities of Islam and 
Muslims. In his Sahih, al-Bukhari relates a hadith attributed to 
‘Ammar ibn Yasir: ‘Whoever combines three qualities has complete 
faith: to be fair against oneself, to offer the greeting of peace to all, 
and give in charity even when one’s means are tight’. Other Hadith 
scholars relate this statement attributing it directly to the Prophet. It 
should be clear that ‘offering the greeting of peace to all’, ‘to those 
one knows and those one does not know’, and ‘spreading the 
greeting of peace’ all mean the same. Moreover, it implies putting an 
end to social estrangement, boycott, strained relations and hatred, 
which is something the Prophet described as erasing everything, 
including faith. When someone spreads the greeting of peace, he 
does so for God’s sake. He does not limit it to his friends, relatives 
and people he favours, but God knows best. 
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i. Related by Ibn Mājah, 68. 
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CHAPTER 24 


RELIGION IS SINCERITY 


[99-95]. (Dar al-Salam 0098) Muhammad ibn 'Abbād al-Makkī 
narrated: Sufyan narrated, saying: ‘I said to Suhayl: ""Amr narrated 
from al-Qa‘qa‘; from your father,” hoping that he would give me a 
chain of transmission that is one narrator shorter. He said: "I heard it 
from the person who reported it to my father. He was a friend of his 
living in Syria". Then Sufyān narrated from Suhayl; from ‘Ata’ ibn 
Yazid; from Tamim al-Dārī that the Prophet (peace be upon him) 
said: ‘Religion is sincerity’. We asked: ‘To whom?’ He said: "To 
God, His Book, His Messenger, to the leaders of the Muslims and 
their common folk’. 
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[000—96]. (Dar al-Salam 0099) Muhammad ibn Hatim narrated to me: 
Ibn Mahdi narrated; Sufyān narrated; from Suhayl ibn Abi Salih; 
from ‘Ata’ ibn Yazid al-Laythī; from Tamim al-Dārī; from the 
Prophet (peace be upon him): the same hadith.” 
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[000—000]. (Dar al-Salām 0100) Umayyah ibn Bistam narrated to me: 
Yazid (meaning Ibn Zuray') narrated; Rawh (who is Ibn al-Qasim) 
narrated; Suhayl narrated; from ‘Ata’ ibn Yazid. He heard it as he 
reported it to Abt Salih from Tamim al-Dari; from God’s Messenger 
(peace be upon him): the same hadith. 
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Text Explanation 


5. This hadith is of great importance: indeed, it is pivotal to Islam. 
We will explain this shortly, but first we may say that a number of 
scholars consider it to be one of four hadiths that combine all the 
principles and concepts of Islam. However, this is not the case, rather 
it is this hadith that combines all Islam. It is a hadith that only 
Muslim relates since al-Bukhārī does not include in his Sahih any 
hadith narrated by Tamim al-Dārī. Furthermore, it is the only hadith 
Tamim narrates and Muslim includes. We mentioned in the 
Introduction that scholars differ as to Tamim's affiliation, and 
whether he is Dari or Dayri. 

In explaining this hadith, Imam Abū Sulayman al-Khattābī said: 
‘The Arabic word nasihah, which is translated here as “sincerity”, is a 
very comprehensive word that means giving every good thing to the 
addressee’. It is stated that nasīhah is a word that sums up broad 
meaning and that there is not a single word in Arabic that suffices to 
express its full meaning. It is similar in scope to the Arabic word 
falahj which signifies all that is good in this life and in the life to 
come. It is said that nasihah is derived from the expression nasah al- 
'asal, which refers to purifying honey. Thus, giving sincere advice is 
likened to the purification of honey such that it contains no particle 
of comb or any alien object or element. 

Thus, the hadith means that the most important aspect of religion 
and its mainstay is sincerity. This is just like the hadith in which the 
Prophet says: 'Pilgrimage is [attendance at] Arafat'. He means that 
attendance at Arafat at the specified time is the most essential part of 
pilgrimage. 

Explaining the word nasīhah, or sincerity, as used in the hadith, 
al-Khattābī and other scholars have given very useful information, 
and I will consolidate and sum up their statements. They said: 
Sincerity to God specifically means believing in Him; rejecting all 
suggestions of partnership with Him; acknowledging all His 
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attributes; and ascribing to Him all attributes of majesty and 
perfection; negating that any fault or shortcoming applies to Him; 
obeying Him and refraining from disobeying any of His 
commandments; loving or hating others for His sake; allying oneself 
with those who obey Him and being hostile to those who disobey 
Him; striving against whoever disbelieves in Him; acknowledging 
His favours and bounty and thanking Him for these; maintaining 
truthfulness in all matters; encouraging others to maintain all these 
and to adopt a gentle approach in calling on people to accept all this. 
Al-Khattābī adds: ‘In essence, sincerity to God rebounds on the 
believer as this is the best approach he may adopt. God, the Exalted, 
is in no need of any sincere counsel’. 

Sincerity to God's Book means belief that it is God's own word, 
which He has revealed. Nothing of people's speech is akin to it; and 
no creature can produce anything similar to it. It also means giving 
due respect to it; showing humility as one recites it and making sure 
to pronounce it perfectly; rejecting any twisting of its meanings and 
refuting any argument that belittles it; accepting all that it says; 
understanding its rulings, information and metaphors; learning the 
facts it states; contemplating its wonders; implementing its definitive 
instructions; accepting its equivocation (mutashabih); learning what is 
general and peculiar of its statements and what abrogates earlier 
rulings; spreading knowledge of it and calling on people to do 
likewise. 

Sincerity to God's Messenger means accepting the truth of his 
message and believing in all that he teaches; obeying him in 
whatever he bids or forbids; defending him during his lifetime and 
after he had passed away; remaining hostile to anyone who was or is 
hostile to him and befriending whoever supports him; giving due 
importance to our duties towards him; following his practice and 
Sunnah; advocating his message; implementing his law and rejecting 
any negative comment on it; learning its disciplines; studying its 
meaning; adopting a gentle approach in learning and teaching it; 
giving it due respect and importance; maintaining propriety when 
reading or studying it; refraining from saying anything about it that 
is not based on accurate information; respecting its scholars because 
of their learning; adopting his own moral values and good manners; 
loving the members of his household and his companions, and 
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disowning anyone who attributes any fabrication to him or criticizes 
any of his companions. 

Sincerity to the leaders of the Muslims means helping them to 
pursue what is right; obeying them in this; counselling and gently 
reminding them of what they may overlook of what is right and their 
duties towards the Muslim community; not rebelling against them 
and encouraging people to obey them. Al-Khattābī adds that 
sincerity to them also includes praying behind them; joining them in 
jihad; paying zakat to them for distribution to its beneficiaries; 
rejecting armed rebellion against them when they appear to be 
unjust; counselling them not to be deceived by flattery; and praying 
for them to maintain the right path. All this applies to the rulers and 
others who are in authority to conduct the affairs of the Muslim 
community. Al-Khattabi adds: ‘However, it may be interpreted that 
the “leaders of the Muslims” refers to religious scholars. Sincerity to 
these means accepting what they report; following their example in 
the implementation of religious rulings; and thinking well of them.’ 

Sincerity to the Muslims in general means guiding them to what 
serves their interests in this life and in the life to come; preventing 
harm being caused to them; teaching them what they need to know 
of their religion; assisting them to observe it by word and deed; 
covering up their faults; sparing them from whatever is adverse to 
them; ensuring what is of benefit to them; enjoining them to do what 
is right and to refrain from what is wrong, and making sure to do all 
this gently and sincerely; respecting their elderly and being kind and 
caring for their young; giving them gentle admonition; refraining 
from cheating or envying them; loving for them the good things that 
one loves for oneself and hating for them every evil one hates for 
oneself; defending their honour and property by word and deed; 
encouraging them to adopt all that we have mentioned of the aspects 
of sincerity; and supporting them in doing all that is undertaken in 
obedience of God. Among the early Muslims there were those who 
were so keen to give sincere counsel, even if this harmed their own 
interests. 

Thus, we have summed up what scholars have said about 
sincerity. Ibn Battal said: ‘This hadith makes clear that sincerity is 
also called religion and Islam. Religion denotes action in the same 
way as it denotes words. Sincere counselling is an obligation which 
earns reward for the ones who undertake it, and when it is done by 
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some people, others are exempt from it. However, it is obligatory 
inasmuch as one can do it, provided that the one offering sincere 
counsel realizes that his counsel is accepted. If such a person fears 
that he may come to harm as a result of offering sincere counsel, he 
may abstain from it; but God knows best.’ 


[100—97]. (Dār al-Salām 0101) Abū Bakr ibn Abī Shaybah nar-rated: 
‘Abdullah ibn Numayr and Abū Usamah narrated; from Isma ‘I ibn 
Abi Khalid; from Qays; from Jarir. He said: ‘I gave my pledge to 
God's Messenger (peace be upon him) to attend regularly to prayer, 
pay zakat and to be sincere to every Muslim’. 
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[101—98]. (Dar al-Salām 0102) Abū Bakr ibn Abi Shaybah, Zuhayr ibn 
Harb and Ibn Numayr narrated: Sufyan narrated; from Ziyad ibn 
Tlaqah that he heard Jarir ibn ‘Abdullah say: ‘I pledged to the 
Prophet (peace be upon him) to be sincere to every Muslim'. 


Pd 


poH ūpji d a nud i i 
[102-99]. (Dār al-Salām 0103) Surayj ibn Yunus and Ya'gūb al- 
Dawragī narrated: Hushaym narrated; from Sayyar; from al-Sha bī; 
from Jarīr: 'I pledged to the Prophet (peace be upon him) to listen 


and obey. He instructed me to add “in what I can” and to be sincere 
to every Muslim’. Ya 'gūb said in his report: ‘Sayyar narrated'. 
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6. In this hadith Jarīr, a companion of the Prophet, mentions the 
terms of the pledge he gave to the Prophet, but states only prayer 
and zakat, because they are almost always stated together. They are 
the most important essentials of Islam after the declaration of belief 
in God’s oneness and the Prophet’s message. He does not mention 
fasting or any other duty because all these are included in the pledge 
‘to listen and obey’. 

When Jarir pledged to listen and obey, the Prophet instructed him 
to add ‘in what I can’. This shows the Prophet's care for his followers 
since a person may sometimes be unable to fulfil what he has 
committed himself to do. Unless he restricts his commitment to what 
he is able to do, he may at times fall short of doing it, but God knows 
best. 

One of Jarir’s characteristics is related to this hadith. It is 
mentioned with a sound chain of transmission by Abt al-Qasim al- 
Tabarani, and here is a summary of it: Jarir instructed his servant to 
buy him a horse, and the servant bought one for 300 dirhams. He 
took the horse and its owner to Jarir so he could pay him. Jarir said to 
the seller: “Your horse is worth more than 300 dirhams, will you sell 
it for 400?’ The man said: "This is your choice, Abū ‘Abdullah’. Jarir 
said: ‘But your horse is worth more, will you sell it for 500?’ He 
continued to add 100 after another until the price was 800 dirhams, 
although the seller accepted every figure. Jarir bought the horse at 
800 dirhams. When he was questioned about this, he answered: ‘I 
pledged to God’s Messenger to be sincere to every Muslim’, but God 
knows best. 


Transmission 


One of the chains of transmission in this chapter includes: Abū Bakr 
ibn Abi Shaybah narrated: ‘Abdullah ibn Numayr and Abu Usamah 
narrated; from Ismail ibn Abi Khalid; from Qays; from Jarir. All 
reporters in this chain of transmission belonged to Kufah. 

The last chain of transmission includes: Surayj ibn Yunus and 
Ya ‘qub al-Dawraqi narrated: Hushaym narrated; from Sayyar; from 
al-Sha ‘bi; from Jarir. At the end of this version, Muslim says: "Ya gūb 
said in his report: “Sayyar narrated””. This is a very interesting point 
since Hushaym is graded by Hadith scholars as ‘misleading’, and he 
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reports the hadith ‘from Sayyar’. The rule is that when a misleading 
reporter says ‘from so-and-so’, his report is discarded, unless it is 
proved otherwise that he actually received the hadith from the one 
he mentions. Muslim reports this hadith from two of his teachers: 
Surayj and Ya‘qub. However, Surayj said: ‘Hushaym narrated from 
Sayyar’, but Ya‘qub said: "Hushaym narrated; Sayyar narrated’. Thus 
Muslim highlights the difference between the way the hadith is 
reported by the two reporters, so as to make clear that his narration is 
both continuous and complete. To ensure this, he mentions both 
reports. This is another indication of his meticulous care and 
complete accuracy. 


i. We may also interpret the meaning of the Arabic word nasihah as ‘sincere 
counsel’. 

i. We normally translate fa/ah as ‘success’ realizing that it is far from adequate in 
rendering the full meaning of the Arabic word, but this is one of the difficulties 
of translation. 
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CHAPTER 25 


FAITH IS DIMINISHED BY 
INDULGING IN SIN; ITS NEGATION 
AT THE TIME OF COMMITTING SIN, 

SO AS TO SAY IT BECOMES 
IMPERFECT 


[103—100]. (Dar al-Salam 0104) Harmalah ibn Yahya ibn ‘Abdullah 
ibn Imran al-Tujibi narrated:' Ibn Wahb mentioned; Yünus reported 
to me; from Ibn Shihab who said: I heard Salamah ibn ‘Abd al- 
Rahman and Sa īd ibn al-Musayyib say: Abū Hurayrah said: "God's 
Messenger (peace be upon him) said: “An adulterer is not a 
believer when he commits adultery; a thief is not a believer when 
he steals; a drunkard is not a believer when he drinks intoxicants”.’ 

Ibn Shihab said: ‘Abd al-Malik ibn Abi Bakr ibn ‘Abd al-Rahman 
reported to me that Abu Bakr narrated the hadith in this form from 
Abū Hurayrah, but then said that Abū Hurayrah used to add to 
these: ‘A person is not a believer when he robs something of value, 
while people are looking on’. 
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[104—101]. (Dar al-Salām 0105) "Abd al-Malik ibn Shu‘ayb ibn al- 
Layth ibn Sa'd narrated: my father narrated to me; from my 
grandfather who said: Ugayl ibn Khalid narrated to me saying: Ibn 
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Shihab said: Abū Bakr ibn ‘Abd al-Rahman ibn al-Hārith ibn Hisham 
reported to me; from Abū Hurayrah: ‘God’s Messenger (peace be 
upon him) said: “An adulterer is not ...”. He narrated the hadith in 
full including the robbing, but without saying “something of 
value”.’ 

Ibn Shihab said: Sa īd ibn al-Musayyib and Abū Salamah ibn 
‘Abd al-Rahmān narrated to me from Abū Hurayrah from the 
Prophet ... the same hadith as narrated by Abū Bakr except that it 
did not mention the robbing. 
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[105-102]. (Dar al-Salam 0106) Muhammad ibn Mihran al-Rāzī 
narrated to me: ‘Isa ibn Yūnus reported to me; al-Awza T narrated; 
from al-Zuhri; from Ibn al-Musayyib and from Abt Salamah and 
Abū Bakr ibn ‘Abd al-Rahman ibn al-Harith ibn Hisham; from Abū 
Hurayrah; from the Prophet (peace be upon him) the same hadith as 
the one narrated by 'Uqayl, from al-Zuhri; from Abū Bakr ibn ‘Abd 
al-Rahmān; from Abū Hurayrah. He mentions the robbing but does 
not describe it as something of value. 
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[000—000]. (Dār al-Salām 0107) Hasan ibn "Alī al-Hulwānī narrated to 
me: Ya'gūb ibn Ibrāhīm narrated; "Abd al-Azīz ibn al-Muttalib 
narrated; from Safwan ibn Sulaym; from ‘Ata’ ibn Yasar, 
Maymūnah's mawla, and Humayd ibn ‘Abd al-Rahmān; from Abū 
Hurayrah; from the Prophet [H]. Also Muhammad ibn Rafi‘ 


54 


narrated: "Abd al-Razzāg narrated; Ma'mar ibn Hammām ibn 
Munabbih reported from Abū Hurayrah; from the Prophet. 
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[106—103]. (Dar al-Salam 0108) Qutaybah ibn Sa ‘id narrated: ‘Abd al- 
‘Aziz (meaning al-Darāwardī) narrated; from al-‘Ala’ ibn ‘Abd al- 
Rahman; from his father; from Abū Hurayrah; from the Prophet: All 
these narrated the same hadith as al-Zuhri, except that al-‘Ala’ and 
Safwan ibn Sulaym do not include in their narration, ‘Which people 
normally appreciate’. Hammam’s narration mentions ‘While 
believers are looking on, and he is a believer as he robs it’. He 
further adds: ‘None of you is a believer when he unlawfully 
appropriates something. Therefore, beware! Beware’. 
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[107-104]. (Dar al-Salam 0109) Muhammad ibn al-Muthanna 
narrated to me: Ibn Abi ‘Adi narrated; from Shu‘bah; from 
Sulaymān; from Dhakwān; from Abū Hurayrah: "The Prophet (peace 
be upon him) said: "An adulterer is not a believer when he 
commits adultery; a person is not a believer when he steals; a 
person is not a believer when he drinks intoxicants. Yet repentance 
is available [to all]”.’ 


g 
g PE 


lol 258 gl Se 51555 bē ELS e dS 32 deae ua S RT aman 


= z 


Jie 


aL og 232 8 


V5 BG or ee ll 
In $5 56 ie 8 $ P As dor Hak 


E 
C 
d 
t 
tē 
in 


[108—105]. (Dār al-Salām 0110) Muhammad ibn Rāfi' narrated to me: 
‘Abd al-Razzaq narrated; Sufyān reported; from al-A'mash; from 
Dhakwān; from Abū Hurayrah; from the Prophet: ‘An adulterer ...’, 
the same as Shu bah's narration.’ 
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Text Explanation 


7. The Prophet is quoted as saying: 'An adulterer is not a believer 
when he commits adultery; a thief is not a believer when he steals; a 
drunkard is not a believer when he drinks intoxicants'. In another 
version: "None of you is a believer when he unlawfully appropriates 
something'. And yet in another: 'Yet repentance is available to all'. 
Scholars differ as to the meaning of this hadith. The correct view 
stated by scrupulous scholars is that a person who commits any such 
sinful action does not do so when he is in a state of complete faith. 
Thus it is a case of negating the existence of something when the 
intention is to negate its full, complete or perfect meaning. It is like 
saying: "Nothing is knowledge except what is useful', or "Nothing is 
property except camels’, or ‘There is no life except the life hereafter’. 
We interpret it in this way because of the hadith narrated by Abü 
Dharr and others, quoting the Prophet: "Whoever says, "There is no 
deity other than God" will be admitted into Heaven, even if he 
commits adultery and steals. Moreover, Ubādah ibn al-Samit 
reported an oft-narrated hadith stating the Ansar's pledge, whereby 
they committed themselves not to 'steal, commit adultery or indulge 
in disobedience of God ...'. The Prophet said to them: "Whoever of 
you honours his pledges, God will give him his reward, and whoever 
commits any such thing and is punished for it in this present life, he 
has atoned for it, but anyone who commits something but is not 
punished, his case is determined by God: He may pardon him if He 
so wills, or He may punish him if He so wills'. These two hadiths 
and similar ones in authentic anthologies, and God's own statement: 
‘For a certainty, God does not forgive that partners are associated with Him. He 
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forgives any lesser sin to whomever He wills’, (4: 48) are the basis of this view. 
Indeed, the people of the truth, ie. Islam, are unanimous that 
adulterers, thieves, murderers, and those who commit grave sins, 
other than associating partners with God, are not considered 
unbelievers as a result of their sins. They are believers but their faith 
is deficient. If they repent and desist, their punishment is waived, but 
if they die persisting in their grave sins, they are left to God to 
determine their fate: He may wish to admit them to Heaven directly 
or He may punish them first then admit them into Heaven. 

All this evidence makes it necessary to interpret this hadith and 
similar ones as we have done. Moreover, such interpretation is 
perfectly admissible from a linguistic point of view, and is frequently 
used. When two hadiths appear to be at variance, we must reconcile 
them, and this is a case where reconciliation is necessary; this is what 
we have actually done. Some scholars interpret this hadith as 
referring to a person who does any of these sins considering it 
lawful, despite the fact that he is aware that Islam forbids it. Al- 
Hasan and Abū Ja far Muhammad ibn Jarir al-Tabarī said: “The 
hadith means that such a person is deprived of the good name which 
applies to God’s devout servants, the believers, and given instead a 
bad name, such as "thief", "adulterer", "transgressor”, etc.’. Ibn 
‘Abbas is reported to have said that the hadith means that God 
removes from him the light of faith; another hadith also mentions 
this. Al-Muhallab said: 'Such a person is deprived of insight into 
obeying God'. Al-Zuhri, on the other hand, said that 'this hadith and 
similar ones should be accepted fully and taken as they are, without 
trying to fathom their meaning. We certainly do not know their 
meaning’. He is also quoted as saying: “Take them as they were taken 
by your predecessors’. 

Other views are expressed on the meaning of this hadith, but 
some of them are clearly wrong. Therefore, I have left them out. 
What I have mentioned of scholarly views are all possible, but the 
correct view is the one I mentioned first, but God knows best. 

The Prophet describes what is robbed as 'something of value', 
meaning that it is clearly valuable and that people look at it with 
appreciation or admiration. The Prophet also clearly warns against 
unlawfully appropriating something to which one has no claim. 

However, the Prophet makes clear that repentance is available to 
all. All scholars agree that repentance is accepted as long as it is 
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offered before one is in the throes of death, as is clearly stated by the 
Prophet. To be accepted, repentance must meet three essential 
conditions: to guit the sin one is repenting, to regret having 
committed it, and to resolve not to do it again. If one genuinely 
repents a sin but nevertheless repeats it, his first repentance is not 
invalidated. If a person repents one sin while he is involved in 
another, his repentance is valid. This is the view of the people of the 
truth, but the Mu tazilah disagree on both points, and God knows 
best. 

Oādī Iyād said: ‘Some scholars suggest that this hadith refers to 
all types of sinful action and warns against them. The mention of 
adultery refers to all types of unlawful desires, while theft refers to 
wealth and taking things unlawfully. Drinking refers to all that turns 
people away from God and makes them neglectful of their duties 
towards Him. Robbing refers to treating people badly, disrespecting 
them and being unashamed of doing wrong, in addition to enriching 
oneself unlawfully, but God knows best.’ 


Transmission’ 


This hadith raises a question of transmission as one version of it adds 
that Abū Hurayrah used to add to these: ‘A person is not a believer 
when he robs something of value, which people normally 
appreciate’. Reported in this way, it appears that the addition was 
Abu Hurayrah’s words. However, another version makes it clear that 
this was also the Prophet’s own wording. Shaykh Abū ‘Amr ibn al- 
Salah wrote something fine on this point. He said: 


In his al-Musnad al-Mustakhraj ‘ala Sahih Muslim, Abū Nu‘aym 
al-Asbahani relates this hadith as narrated by Hammam ibn 
Munabbih. This version includes: ‘By Him who holds my soul 
in His hand, none of you robs ...’. This is clear in attributing 
this part of the hadith to the Prophet himself. Abū Nu‘aym 
entered this hadith although he would not have needed it 
because al-Bukhari relates it as narrated by al-Layth with the 
same chain of transmission given by Muslim, stating the 
hadith in full including the robbing, but without describing 
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i. 


what is robbed as being ‘something of value’. Abū Nu‘aym 
did not feel this as sufficient proof that the reference to 
robbing was the Prophet’s own words. It might have been 
suggested that it was simply added by some transmitter, by 
way of explanation. Such a suggestion could be made on the 
basis of the fact that in some versions, the first statement is 
followed by the words: ‘Abu Hurayrah used to add to these’ 
before mentioning the case of robbing. What Abu Nu‘aym 
relates leaves no room for making such a suggestion. This 
means that when Abū Bakr ibn ‘Abd al-Rahmaan said: ‘Abu 
Hurayrah used to add to these’, he meant that Abu 
Hurayrah’s addition was quoting the Prophet, not his own 
addition. It appears that Abū Bakr specified this because he 
learnt that some other reporters did not include it. This is 
evidenced by Muslim relating the hadith as narrated by 
Yunus and Ugayl from Ibn Shihab, from Abū Salamah and 
Ibn al-Musayyib, from Abt Hurayrah without mentioning the 
robbing. Then Ugayl's report makes clear that Ibn Shihab 
reports the mention of the robbing as reported by Abu Bakr 
ibn ‘Abd al-Rahman himself, and by Yūnus's report from 
‘Abd al-Malik ibn Abt Bakr from his father. This suggests that 
he heard the hadith from Abū Bakr’s son reporting from his 
father and he later heard the same from Abū Bakr himself. 


Abū Salamah’s and Sa īd ibn al-Musayyib’s version is related by al-Bukhari, 


5578, while Abū Bakr’s version is related by al-Bukhārī, 2475 and 2776; Ibn 
Majah, 3936. 

Related by al-Bukhārī, 6425; al-Nasā'ī, 4886. 

The subsequent discussion occurs in the original in the middle of the 
explanation of the hadith, as it deals with a portion of the text. It has been 
delayed so as to give all that al-Nawawi says of the explanation of the text and 
to allow this portion to stand alone, as it highlights a very interesting point of 
transmission. 
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CHAPTER 26 


A HYPOCRITE’S CHARACTERISTICS 


[109-106]. (Dar al-Salam 0111) Abū Bakr ibn Abi Shaybah narrated:! 
‘Abdullah ibn Numayr narrated [H]. Ibn Numayr narrated: my 
father narrated; al-A‘mash narrated [H]. Also Zuhayr ibn Harb 
narrated to me: Waki‘ narrated; Sufyan narrated; from al-A ‘mash; 
from ‘Abdullah ibn Murrah; from Masrūg; from ‘Abdullah ibn ‘Amr: 
‘God’s Messenger (peace be upon him) said: “Four qualities: 
whoever combines them is a total hypocrite, and whoever has one 
of them has a quality of hypocrisy unless he abandons it: when he 
speaks, he lies; when he gives a pledge, he is treacherous; when he 
promises, he reneges, and when he quarrels, he resorts to 
falsehood”.’ However, in Sufyan's report: "Whoever has one of 
them has a characteristic of hypocrisy’. 
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[110—107]. (Dar al-Salàm 0112) Yahya ibn Ayyüb and Qutaybah ibn 
Sa īd narrated, but the text is Yahya’s, they said: Ismā īl ibn Ja far 
narrated; Abū Suhayl Nafi‘ ibn Malik ibn Abi ‘Amir; from his father, 
from Abu Hurayrah: ‘God’s Messenger (peace be upon him) said: 
“The mark of a hypocrite consists of three characteristics: when he 
speaks, he lies; when he promises, he reneges; and when he is 
placed in trust, he betrays”.’ 
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[111-108]. (Dar al-Salàm 0113) Abū Bakr ibn Ishaq narrated; Ibn Abr 
Maryam reported; Muhammad ibn Ja far reported; al-‘Ala’ ibn ‘Abd 
al-Rahman ibn Ya gūb, al-Huraqah's mawla, reported to me; from his 
father; from Abū Hurayrah: ‘God’s Messenger said: "Among the 
marks of a hypocrite are three [characteristics]: when he speaks, he 
lies; when he promises, he reneges; and when he is placed in a 
position of trust, he betrays”.’ 


mo s e PUE MIS 
g, i25, € 


tīk a, fis cael e BALI dā 
TE 2 


C 
g 
Ly 
E 
t 
tē 
M 
DE 
C. 
EE \ 
= 
Ca 


13 Bp «Dis GAS BI D ii do. 


[112-109]. (Dar al-Salam 0114) ‘Uqbah ibn Mukram al-‘Ammi 
narrated: Yahya ibn Muhammad ibn Qays Abū Zukayr narrated, 
saying: I heard al-‘Ala’ ibn ‘Abd al-Rahman narrating with this chain 
of transmission. He said: "The mark of a hypocrite consists of three 
[characteristics], even though he fasts, prays and claims to be a 
Muslim'. 

PDE S eno 6 A pi i iE Gs gl ia i cis is 


MÉ 2l. 


Ališa 155 eo oj ESE itt fh s JG : 5 Joki ig». 


[113-110]. (Dar al-Salam 0115) Abū Nasr al-Tammar and ‘Abd al-A lā 
ibn Hammad al-Nursi narrated: Hammad ibn Salamah narrated; 
from Dawud ibn Abi Hind; from Sa īd ibn al-Musay-yib; from Abū 
Hurayrah reporting the same hadith as the one narrated by Yahya 
ibn Muhammad from al-‘Ala’, but adding, ‘even though he fasts, 


prays and claims to be a Muslim’.® 
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Text Explanation 


8. A number of scholars consider this hadith problematic, because 
some of these characteristics may be true of a Muslim who truly 
believes in Islam and has no doubt about it. Scholars are unanimous 
that a person who is a believer at heart and confirms his belief 
verbally, yet does such actions is not considered an unbeliever. Nor 
is he a hypocrite who remains in Hell. Prophet Joseph’s brothers 
displayed these characteristics, as did some of the early Muslims and 
some scholars. Although there is no problem with this hadith, 
scholars do express different views about its meaning. The majority, 
including highly eminent ones, say that these are characteristics of 
hypocrisy, and whoever displays such characteristics is similar to the 
hypocrite insofar as these are true of him. He adopts their manners, 
and in essence, hypocrisy means giving an appearance that is 
contrary to what one harbours. This is certainly true of one who has 
these characteristics. His hypocrisy is in respect of his dealing with 
the one whom he speaks to, promises, or the one from whom he 
accepts something in trust, but he lies, breaks his promise and 
neglects his trust. He is not a hypocrite in respect of Islam, meaning 
that he pretends to be a Muslim when he is not. The Prophet does not 
mean that such a person is like those hypocrites who are destined to 
the lowest rank in Hell. 

The Prophet's description of the one who combines all these 
characteristics as a ‘total hypocrite’ means that he is greatly similar to 
the hypocrite in matters of faith and religion because of these 
characteristics. Some scholars say this is true in the case of the one 
who often demonstrates such qualities. The one who is rarely guilty 
of such actions is not meant here. 

This is the meaning given to this hadith by scholars. Imam al- 
Tirmidhi attributes it to scholars generally. He said: ‘According to 
scholars, this relates to hypocritical action’. 

A number of scholars said: The hadith refers to hypocrites at the 
time of the Prophet who spoke about being believers but who were 
lying. When entrusted with faith, they betrayed that trust. They gave 
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promises concerning their faith and readiness to support it but were 
untrue to these promises, resorting instead to falsehood in their 
quarrels. This view is expressed by Sa īd ibn Jubayr and ‘Ata’ ibn 
Abi Rabāh. Al-Hasan al-Basrī also adopted it after having been of a 
different view. It is also attributed to Ibn ‘Abbas and Ibn ‘Umar, who 
both report it from the Prophet. Oādī ‘Tyad said: ‘It is to this view that 
most of our scholars lean’. 

Al-Khattabi mentions a different view, saying that the hadith is 
meant as a warning to Muslims against adopting such characteristics 
because they may lead them to complete hypocrisy. Al-Khattābī also 
quotes other scholars who say that the hadith referred to a particular 
person who was a hypocrite. The Prophet did not confront people 
with total rejection, saying of any person that he was a hypocrite. He 
would only make an implicit reference, just like he would refer to an 
action and say: ‘Why do some people do this or that’, but God knows 
best. 

In the first version of this hadith the Prophet speaks of ‘four 
qualities’ and says that whoever combines them is a total hypocrite, 
while in the other version he says that three characteristics are the 
mark of a hypocrite. There is no contradiction between the two, a 
thing may have certain marks and each one of them proves its 
existence. Yet the mark may be one thing or several things, but God 
knows best. 

Speaking of the marks of hypocrisy, the Prophet says: ‘when he 
gives a pledge, he is treacherous’. This is included in the other 
characteristic, “when he is placed in a position of trust, he betrays’. 
The other quality the Prophet mentions is that of resorting to 
falsehood when quarrelling. The quarrel makes him deviate from the 
truth and resort to lying and false assertions. The Prophet uses the 
terms ‘qualities’ and ‘characteristics’, which are meant in the same 
way. 


Transmission 


The chains of transmission of the different versions of this hadith 
include al-‘Ala’ ibn ‘Abd al-Rahman, a mawia of al-Huragah, which is 
a branch of the Juhaynah tribe. Mawia refers to someone who was a 
slave but was then freed and who remained loyal to his former 
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master and his tribe. Also, Uqbah ibn Mukram al-‘Ammi is quoted, 
who belonged to al-‘Amm, a branch of the Tamim tribe. The chain 
includes Abt Nasr al-Tammar, whose name is ‘Abd al-Malik ibn 
‘Abd al-‘Aziz ibn al-Harith, who was the nephew of Bishr ibn al- 
Harith and was famous for his piety. Muhammad ibn Sa‘d says that 
Abū Nasr was from Nasa in Khurāsān, but moved to Baghdad where 
he became a merchant selling dates and other articles. Hence, he was 
called al-Tammar, denoting his business was in dates. He was a 
virtuous and pious man, but God knows best. 


i. Related by al-Bukhārī, 34, 2327, and 3007; Abū Dāwūd, 4688; al-Tirmidhi, 2632. 
i. Related by al-Bukhārī, 33, 2536, 2598 and 5744; al-Tirmidhi, 2631; al-Nasa'1, 
5036. 
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CHAPTER 27 


THE STATUS OF ONE WHO SAYS TO 
HIS MUSLIM BROTHER: YOU ARE 
AN UNBELIEVER 


[114-111]. (Dar al-Salam 0116) Abū Bakr ibn Abi Shaybah narrated: 
Muhammad ibn Bishr and ‘Abdullah ibn Numayr narrated; 
Ubaydillāh ibn ‘Umar narrated; from Nāfi'; from Ibn Umar that the 
Prophet said: ‘If a man calls his brother an unbeliever, this applies 
to one of them’. 
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[115-000]. (Dar al-Salām 0117) Yahyā ibn Yahyā al-Tamimi, Yahyā 
ibn Ayyüb, Qutaybah ibn Sa īd and "Alī ibn Hujr narrated; all from 
Isma all ibn Ja far; from ‘Abdullah ibn Dinar that he heard Ibn ‘Umar 
say: 'God's Messenger (peace be upon him) said: “Whoever says to 
his brother, "You, unbeliever', then it applies to one of them: it is 


either as he said, or it rebounds on him". (9 
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Text Explanation 


9. Some scholars consider this hadith problematic, as its apparent 
meaning is not intended because the right view is that a Muslim is 
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not labelled an unbeliever for committing major sins, such as murder 
and adultery. When he does not consider the Islamic faith to be false, 
the same applies to calling his brother an unbeliever. Therefore, 
several explanations of this hadith are given. The first is that it 
applies to one who considers this legitimate. Such a person is an 
unbeliever as a result. This is the meaning of ‘it rebounds on him’, 
meaning the word ‘unbeliever’ rebounds on him. The second 
explanation is that what rebounds on him is his abuse of his brother 
and his sinful action of calling him an unbeliever. The third applies 
to the Khawarij, who considered other Muslims unbelievers. This 
explanation is quoted by Qadi Tyad from Imam Malik ibn Anas, but 
it is questionable because the correct view agreed by the majority of 
eminent scholars is that the Khawārij are not unbelievers like the 
followers of other deviant creeds. The fourth is that his action will 
eventually lead him to disbelief, as it is said that sins pave the way to 
disbelief: whoever indulges in them may end up in such a woeful 
state of disbelief. This is endorsed in a version related by Abu 
'Awanah al-Isfarayini in his book al-Mukharraj ‘ala Sahih Muslim: ‘It is 
either as he said it or he himself gets the rebound of disbelief’. In 
another report: ‘If one says to one’s brother “You, unbeliever”, 
disbelief inevitably applies to one of them’. The fifth is that what 
rebounds on him is his action of calling another believer an 
unbeliever. In other words, what rebounds is not disbelief itself but 
the accusation of disbelief levelled at a believer. It is as if he describes 
himself as an unbeliever by describing someone like himself as such, 
or because he gave such a description to one who is considered 
unbeliever only by unbelievers who reject the Islamic faith, but God 
knows best. 

The Prophet says that whoever knowingly claims to belong to 
other than his own father disbelieves. This is given two 
interpretations: one is that it applies to a person who considers this 
lawful. The other is that this is a denial of God’s blessings and his 
duties towards God and towards his father. It is not meant as the 
denial that takes a person out of the fold of Islam. On a different 
occasion the Prophet spoke of women ‘disbelieving’, and he meant 
that they deny the rights of their own husbands and their duties 
towards them. The Prophet makes this conditional on the person 
claiming that someone other than his father is his father, being fully 
aware of his true father’s identity. This condition is necessary 
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because an action is considered sinful if the one who does it knows 
that itis a sin. 

The Prophet also says: "Whoever claims what does not belong to 
him does not belong to us’. Scholars say that this means such a 
person does not follow our way. It is just like someone who says to 
his own son: ‘You do not belong to me’. The Prophet tells such a 
person to ‘take his position in Hell’. This means that his right place is 
in Hell and this is where he should be. Alternatively, this is a 
supplication stated in the imperative, which is the weightier view. It 
means that this is his punishment, and it may be administered or he 
may be pardoned. He may, alternatively, be guided to repent his 
deed, and it would be wiped off. This hadith makes it clear that it is 
forbidden to claim anything that does not belong to one, whether it 
belongs to someone else or not. It is even unlawful to take something 
that is given to one by a judge in court if one knows that it is not 
one’s own, and God knows best. The Prophet further says: ‘Whoever 
calls a person an unbeliever, or says [to him]: “You, enemy of God”, 
when he is not so, it shall rebound on him’. The Prophet makes clear 
that this applies only when the claim is false. 


Transmission 


Ibn Buraydah mentioned in the chain of transmission is ‘Abdullah 
ibn Buraydah ibn al-Husayb al-Aslami and not his brother, 
Sulayman. Both are graded as reliable and they belonged to the 
Tābiīn generation as they were twins born during the reign of 
Umar ibn al-Khattāb. Both Ibn Buraydah and Yahyā ibn Ya'mar 
were mentioned in the first chain of transmission in the Book of 
Faith. Abū al-Aswad al-Du'ali was called Zalim ibn ‘Amr, according 
to the best known view. But other reports give his name differently, 
suggesting that he is ‘Amr ibn Zalim, or Uthmān ibn ‘Amr, or ‘Amr 
ibn Sufyan. He lived in Basrah and was its main judge. He belonged 
to the Tābi īn and was known to be wise, he also established the 
academic discipline of Arabic grammar. Thus, this chain of 
transmission features three Tābi īn reporting from one another: Ibn 
Buraydah, Yahyā and Abū al-Aswad. Abū Dharr was a well known 
companion of the Prophet, and the best known report gives his name 
as Jundab ibn Janadah, but another suggestion gives his name as 
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Burayr. His mother was Ramlah bint al-Wagī'ah. He was the fourth 
or fifth person to embrace Islam. 
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CHAPTER 28 


THE STATUS OF ONE WHO 
KNOWINGLY DISSOCIATES 
HIMSELF FROM HIS FATHER 


[116—112]. (Dar al-Salam 0118) Zuhayr ibn Harb narrated to me:! 
‘Abd al-Samad ibn ‘Abd al-Wārith narrated; my father narrated; 
Husayn al-Mu‘allim narrated; from Ibn Buraydah; from Yahya ibn 
Ya ‘mar; that Abū al-Aswad narrated to him from Abū Dharr that he 
heard God’s Messenger (peace be upon him) say: ‘Whoever 
knowingly claims to belong to other than his own father is an 
unbeliever. Whoever claims what does not belong to him does not 
belong to us; let such take his position in Hell. Whoever calls a 
person an unbeliever, or says [to him]: “You, enemy of God”, when 
he is not so, it shall rebound on him’. 
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[117-113]. (Dar al-Salam 0119) Harun ibn Sa‘d al-Ayli narrated to 
me:! Ibn Wahb narrated; ‘Amr reported to me; from Ja far ibn 
Rabi‘ah; from ‘Irak ibn Malik; that he heard Abu Hurayrah say: 
‘God’s Messenger (peace be upon him) said: “Do not disclaim your 
fathers; to disclaim one's father is disbelief” .’ 
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[118-114]. (Dar al-Salam 0120) ‘Amr al-Nāgid narrated to me:! 
Hushaym ibn Bashir narrated; Khalid reported; from Abū Uthmān 
who said: ‘When Ziyad was claimed, I met Abu Bakrah and said to 
him: “What is this that you have done? I heard Sa‘d ibn Abi 
Waggās say: “I heard with my ears God's Messenger say: “Whoever 
claims under Islam to be the son of someone other than his own 
father, knowing that he is not his father, will be forbidden entry 
into Heaven”.'” Abu Bakrah said: “I also heard God’s Messenger 
(peace be upon him) say it”.’ 
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[119-115]. (Dar al-Salam 0121) Abu Bakr ibn Abi Shaybah narrated: 
Yahya ibn Zakariyya’ ibn Abi Za'idah and Abū Mu ‘awiyah narrated; 
from ‘Asim; from Abū Uthmān; from Sa‘d and Abū Bakrah, both of 
them said: ‘I heard with my ears and perfectly understood 
Muhammad (peace be upon him) as he said: “Whoever claims 
[descent] from someone other than his father, knowing that he is 
not his father, will be forbidden entry into Heaven". 
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Text Explanation 


10. The first of these hadiths has already been explained in the 
previous chapter and warns against disclaiming one's own father, 
while the second tells us that whoever knowingly claims to be the 
son of someone other than his own father will be forbidden entry 
into Heaven. The statement, ^will be forbidden entry into Heaven', 
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may be explained in two ways, as has already been stated in similar 
cases. The first is that it applies to one who does this considering it to 
be perfectly lawful. The second is that entry into Heaven will be 
forbidden him when those who have gained admission into Heaven 
enter it. Subseguently, he is either punished and enters it after 
serving his punishment, or God may pardon him. 

The second hadith mentions the case of Ziyād, who was Abū 
Bakrah's half brother as they belonged to the same mother. Ziyād 
was known as Ziyad ibn Abi Sufyān, but is also referred to as Ziyad, 
son of his father, or son of his mother. He was formerly known as 
Ziyad ibn Ubayd al-Thagafī, but later was claimed by Mu ‘awiyah 
ibn Abī Sufyān as his own brother, claiming that he was the son of 
his own father, Abū Sufyān. He became a close associate of 
Mu āwiyah after he had been with "Alī ibn Abī Tālib. Hence, Abū 
Uthmān said to Abū Bakrah disapprovingly: "What is this you have 
done?” 

Abū Bakrah in fact disapproved of what was done, and he 
boycotted Ziyād, swearing that he would never talk to him. Most 
probably Abū Uthmān had not learnt of Abū Bakrah's disapproval 
when he guestioned him. Or he might have meant: "What is this that 
your brother has done? It is something that incurs stiff punishment, 
as the Prophet said that whoever does such will be forbidden entry 
into Heaven’. 


Transmission 


Abū Uthmān mentioned in the chain of transmission was ‘Abd al- 
Rahmān ibn Mull, who was mentioned in the Introduction. Abū 
Bakrah's name was Nufay' ibn al-Harith ibn Kaladah, and his and 
Ziyad’s mother was Sumayyah, a slave woman belonging to al- 
Harith ibn Kaladah. He was nicknamed Abū Bakrah because he 
lowered himself from Taif Fort by the use of a reel. He died in Basrah 
in 51 or 52 AH (671 CE), but God knows best. 
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ii. 


Related by al-Bukhari, 3317 and 5698. Although this hadith is entered in the 
next chapter, we have placed it here because its explanation is joined to the 
other two hadiths in this chapter. 

Related by al-Bukhari, 6386. 

Related by al-Bukhārī, 4326 and 6766; Abū Dawid, 5113; Ibn Majah, 2610. 
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CHAPTER 29 


ON THE PROPHET’S WORDS: TO 
REVILE A MUSLIM IS 
TRANSGRESSION AND TO FIGHT 
HIM IS DISBELIEF 


[120—116]. (Dar al-Salam 0122) Muhammad ibn Bakkar ibn al-Rayyan 
and ‘Awn ibn Sallam narrated:! both said: Muhammad ibn Talhah 
narrated [H]. Muhammad ibn al-Muthanna narrated: ‘Abd al- 
Rahman ibn Mahdi narrated; Sufyan narrated [H]. Also Muhammad 
ibn al-Muthanna narrated: Muhammad ibn Ja far narrated; Shu ‘bah 
narrated; all of them from Zubayd; from Abū Wā'il; from ‘Abdullah 
ibn Mas ‘ud: "God's Messenger (peace be upon him) said: “To revile 
a Muslim is transgression and to fight him is disbelief”.” Zubayd 
said: I said to Abu Wā'il: ‘Was it you that heard ‘Abdullah 
reporting it from God’s Messenger (peace be upon him)?’ He said: 
Yes’. 

Shu bah's narration does not include what Zubayd said to Abū 
Wā'il. 
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[000-117]. (Dar al-Salam 0123) Abū Bakr ibn Shaybah and Ibn al- 


Muthanna narrated:!! from Muhammad ibn Ja far; from Shu ‘bah; 
from Mansur [H]. Also Ibn Numayr narrated: ‘Affan narrated; from 
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Shu ‘bah; from al-A‘mash; both from Abū Wā'il; from ‘Abdullah; 
from the Prophet: the same.! 
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Text Explanation 


11. Linguistically speaking, to revile means to speak abusively of 
someone in a way that puts him to shame in society. From the 
Islamic point of view, transgression means to abandon obedience. 
The hadith means that unwarranted reviling of a Muslim is 
forbidden, according to the unanimous verdict of the Muslim 
community. Whoever does so is a transgressor, as the Prophet makes 
clear. To fight him without justification does not take a person out of 
the religion of Islam unless one considers this lawful, as we have 
already stated more than once. Therefore, the hadith is explained in 
various ways: 1) It applies to one who considers it lawful; 2) it means 
a denial of God’s bounty and the brotherhood of Islam, not a denial 
of Islam altogether; 3) it eventually leads to disbelief; and 4) it is akin 
to what unbelievers do; but God knows best. 

For a Muslim to fight another Muslim appears to mean normal 
fighting. Qadi Iyād, however, says that it may mean physical hitting 
and pushing, but God knows best. 


Transmission 


The chain of transmission includes Muhammad ibn Bakkar ibn al- 
Rayyan and Zubayd, who is Zubayd ibn al-Harith al-Yami, or al- 
Iyami, who is the only one mentioned in the two Sahih anthologies 
with this name and affiliation. The chain of transmission also 
includes Abū Wā'il, whose name is Shagīg ibn Salamah. 

The chain of transmission of the first version of this hadith 
includes three different routes meeting at Zubayd. This is how the 
hadith is reported in several original copies, but in some copies 
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accepted by Shaykh Abū ‘Amr ibn al-Salah it is given in two routes, 
omitting the one of Muhammad ibn al-Muthannā from Ibn Mahdī 


from Sufyān. 


i. Related by al-Bukhārī, 48; al-Tirmidhī, 1983 and 2635; al-Nasā'ī, 4120 and 4121. 
i. Related by al-Bukhārī, 6044 and 7076; al-Nasa'1, 4120, 4122, 4223 and 4224; Ibn 
Mājah, 69. 
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CHAPTER 30 


THE PROPHET’S WARNING: ‘DO 
NOT RELAPSE INTO DISBELIEF 
AFTER I AM GONE, STRIKING EACH 
OTHER’S NECKS’ 


[121-118]. (Dar al-Salam 0124) Abū Bakr ibn Abi Shaybah, 
Muhammad ibn al-Muthannā and Ibn Bashshār narrated:' all of them 
from Muhammad ibn Ja far; from Shu ‘bah [H] Also Ubaydillāh ibn 
Mu ‘adh narrated [his text]; my father narrated; Shu‘bah narrated; 
from "Alī ibn Mudrik: he heard Abū Zur‘ah narrating from his 
grandfather Jarir: “The Prophet said during his farewell pilgrimage: 
“Tell people to listen”, then he said: “Do not relapse into disbelief 
after I am gone, striking each other’s necks”.’ 
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[000—119]. (Dar al-Salam 0125) Ubaydillāh ibn Mu ‘adh nar-rated:!! 
my father narrated; Shu ‘bah narrated; from Wāgid ibn Muhammad; 
from his father; from Ibn ‘Umar; from the Prophet (peace be upon 
him): the same. 
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[122-120]. (Dar al-Salàm 0126) Abū Bakr ibn Abi Shaybah and Abū 
Bakr ibn Khallad al-Bāhilī narrated: Muhammad ibn Ja far narrated; 
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Shu bah narrated; from Wāgid ibn Muhammad ibn Zayd that he 
heard his father narrating from ‘Abdullah ibn “Umar; from the 
Prophet (peace be upon him) that he said in his farewell pilgrimage: 
‘How is it with you! (or he said: Woe to you): Do not relapse into 
disbelief after I am gone, striking each other’s necks’. 
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[000—000]. (Dar al-Salam 0127) Harmalah ibn Yahya narrated to me: 
‘Abdullah ibn Wahb reported: Umar ibn Muhammad narrated to 
me; that his father narrated to him from Ibn ‘Umar; from the 
Prophet: the same as the hadith reported by Shu ‘bah from Wāgid.!? 
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Text Explanation 


12. Seven different views are given in explaining this hadith: 1) A 
person who believes that such unjustified action is lawful is an 
unbeliever; 2) it represents a denial of God's favour and the duties 
imposed by Islam; 3) it moves a person closer towards disbelief and 
leads him there; 4) this action is the same as that of disbelievers; 5) it 
means unbelief, which renders the hadith as advising us not to 
disbelieve but to remain believers; 6) this view is stated by al- 
Khattābī and others, suggesting that the word used by the Prophet to 
indicate ‘unbelievers’ means ‘wearing one’s personal armament’; and 
7) al-Khattabi says: “The hadith means: Do not accuse one another of 
disbelief so as to legitimize fighting one another’. The view that is 
closest to the hadith’s intent is the fourth; this is also the view of Qadi 
Iyād. 

Literally translated, the Prophet’s words, ‘after I am gone,’ means, 
‘after me’. Oādī Tyad quotes al-Sabri who said: ‘This means after I 
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have left this place, which was on Eid Day during the Farewell 
Pilgrimage. Or it means 'do not behave in future in a way different 
from what I have ordered’. Alternatively, he was assured that this 
would not take place during his lifetime and ordered them not to 
resort to it after his death’. 

The Prophet said to one of his companions: ‘Tell the people to 
listen’. He wanted them to be attentive as he was about to give them 
some very important rules and instructions which they must 
implement. 

The hadith mentions that this was during the ‘Farewell 
Pilgrimage’. The Prophet’s pilgrimage is described as such because 
during it, he bid them farewell, summed up the essentials of 
believers’ faith and urged them to inform others who were not then 
present. He told them: ‘Let those of you who are present now inform 
those who are absent’. 

In one version, the Prophet is quoted as having said to his 
audience, ‘how is it with you’, or ‘woe to you’. These are possible 
translations of the two Arabic words, wayhakum and waylakum, 
respectively. Oādī Tyad said: these are two words the Arabs used to 
express exclamation and sorrow. Sibawayh said: ‘The second is said 
to someone who happens to be in a dire situation while the first 
expresses compassion’. It is also reported that he said that the first is 
meant to restrain someone from following a course that leads to 
mischief. Other scholars said that they are not meant as supplication 
to inflict harm, but rather to express sympathy. “Umar ibn al-Khattab 
is reported to have said that wayh is meant for compassion. Al- 
Harawi said: Wayh is said to someone who encounters some trouble 
that he does not deserve to express sorrow and compassion, while 
wayl is said to someone who deserves the trouble he is facing. He 
deserves no sympathy, but God knows best. 


Transmission 


Abu Zur‘ah is mentioned in the chain of transmission. There are 
widely different reports of his name which is said to be Harim, ‘Amr, 
‘Abd al-Rahman or Ubayd, but he was Ibn ‘Amr ibn Jarir. 


78 


ii. 


Related by al-Bukhārī, 121, 4405, 6869 and 7080; al-Nasā'ī, 4142; Ibn Mājah, 


3942. 
Related by al-Bukhārī, 4402, 4403, 6043, 6166, 6785, 6868 and 7077; Abū Dāwūd, 
4686; al-Nasā'ī, 4136; Ibn Mājah, 3943. 
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CHAPTER 31 


TO DESCRIBE SOMEONE’S 
ANCESTRY AS FALSE AND 
LAMENTATION ARE ACTS OF 
DISBELIEF 


[123—121]. (Dar al-Salam 0128) Abū Bakr ibn Abi Shaybah narrated: 
Abū Mu āwiyah narrated [H]. Also Ibn Numayr narrated [his text]: 
my father and Muhammad ibn Ubayd narrated; all of them from al- 
A‘mash; from Abū Salih; from Abū Hurayrah: 'God's Messenger 
(peace be upon him) said: “Two characteristics of people are indeed 
disbelief: to allege that another person’s ancestry is false and to 


lament for a deceased person”. 
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Text Explanation 


13. Scholars mention different views concerning the meaning of this 
hadith. The most accurate is that it means these actions are normally 
done by unbelievers and they belong to their standards of manners. 
A second view is that these actions lead to disbelief. A third is that 
they represent a denial of God's favours and bounty, and the fourth 
is that they apply to a person who considers such actions lawful. This 
hadith is meant to stress the prohibition of both actions. Indeed, there 
are well known texts speaking of each of them, but God knows best. 
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CHAPTER 32 


CALLING A FLEEING SLAVE AN 
UNBELIEVER 


[124—122]. (Dar al-Salam 0129) "Alī ibn Hujr al-Sa'di narrated: Ismail 
(meaning Ibn 'Ulayyah) narrated; from Mansur ibn ‘Abd al-Rahmān; 
from al-Sha‘bi; from Jarir that he heard him say: ‘Any slave who 
runs away from his people is an unbeliever until he goes back to 
them’. 

Mansūr said: ‘By God, this has been reported from the Prophet 
(peace be upon him), but I hate that it should be reported from me 
here in Basrah’. 
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[125—123]. (Dar al-Salam 0130) Abū Bakr ibn Abi Shaybah narrated: 
Hafs ibn Ghiyath narrated; from Dawud; from al-Sha bī; from Jarīr: 
‘God’s Messenger (peace be upon him) said: “Any slave who runs 


ws 


away forfeits his rights”. 
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[126-124]. (Dar al-Salam 0131) Yahya ibn Yahya narrated: Jarir 
reported; from Mughirah; from al-Sha ‘bi: ‘Jarir ibn ‘Abdullah used 
to narrate from the Prophet (peace be upon him) that: “If a slave 


runs away, his prayer is not acceptable”.'!* 
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Text Explanation 


14. The same views mentioned in the previous chapter apply here 
with regard to considering such a slave an unbeliever. The Prophet 
says in the second of these three hadiths that the runaway forfeits his 
rights. Slaves in the Muslim state were treated differently from 
everywhere else, they had rights and the Prophet repeatedly stressed 
that they must be treated with kindness and never overworked or 
abused in any way. The Prophet refers here to the fact that slaves 
were given guarantees that they would not be punished or locked up 
by their masters. By running away, however, they forfeited such 
guarantees. 

The third hadith quotes the Prophet as saying that when a slave 
runs away, his prayer is not acceptable. Qadi 'Tyad agrees with Imam 
al-Māzarī's view that this applies to one who considers running 
away lawful. In this case, he is considered an unbeliever and neither 
his prayer nor anything else will be acceptable. The Prophet 
mentions prayer to indicate that other actions are unacceptable. 
Shaykh Abū ‘Amr ibn al-Salah disagrees with this view, maintaining 
that 'unacceptability also applies to a runaway who does not 
consider running away lawful. That his prayer is unacceptable does 
not necessarily mean that it is not valid. Therefore, when a runaway 
prays, his prayer is valid but unacceptable. Its unacceptability is 
based on this hadith, because it is coupled with an act of 
disobedience to God. It is valid because it fulfils all the conditions 
that are required when a person prays. There is no contradiction 
here: its unacceptability means its reward is forfeited, but its validity 
means that it need not be repeated and the runaway does not incur 
the punishment of neglecting prayer'. 

What Abū ‘Amr ibn al-Salah said is clear and fine. The majority 
of our scholars say that prayer offered in a piece of land unlawfully 
held by someone who has no claim to it is valid but earns no reward. 
I have read in the fatwas of Abü Nasr ibn al-Sabbagh, an eminent 
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scholar of our al-Shafi School, quoted by his nephew Qadi Abū 
Mansūr that, "What is learnt from our eminent scholars in Irag is that 
prayer in an unlawfully held land is valid, with the obligatory aspect 
being discharged, but it earns no reward’. Abu Mansur adds: ‘I saw 
that the scholars of our al-Shafi‘ School in Khurasan have different 
views, with some of them stating that the prayer is invalid. Our 
teacher states in his book a/-Kamil that it should be considered valid, 
and since reward is given for action, therefore the person who 
performs it is given reward for his action, but he is in a state of 
disobedience because of remaining in an area which someone is 
holding unlawfully. Since we do not say that it is invalid, we must 
not say that it earns no reward’. Abu Mansur comments: "This is the 
right analogy following the line of scholars who say that it is valid’, 
but God knows best. 

The first hadith in this chapter includes: ‘Mansur said: By God, 
this has been reported from the Prophet (peace be upon him), but I 
hate that it should be reported from me here in Basrah’. This means 
that Mansur reported this hadith from al-Sha bī, from Jarīr, stopping 
at Jarir without attributing it to the Prophet. But then he said that it is 
certainly reported from the Prophet. He was addressing some 
scholars, explaining that he did not wish to report it in that way 
because it would be common knowledge in Basrah where there were 
numerous people who followed the Mu tazilah and the Khawarij, 
both of whom claimed that Muslims who commit sins stay in Hell 
forever. The Khawarij further claimed that such a person is an 
unbeliever. This is their wrong thinking based on the surface 
meaning of this hadith. We have already spoken about the 
interpretation of this hadith and clearly showed that their views are 
wrong, citing in support clear and definitive evidence which we 
mention in various places in this book, but God knows best. 


Transmission 


Mansur ibn ‘Abd al-Rahman al-Ghaddani was from Basrah and he 
was paralysed. He is graded as reliable by Ahmad ibn Hanbal and 
Yahya ibn Ma īn, but Abū Hatim al-Razi grades him as ‘weak’. He is 
one of five Hadith transmitters who were called by the same name, 
Mansur ibn ‘Abd al-Rahmān. 
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CHAPTER 33 


AN UNBELIEVER IS HE WHO SAYS: 
“WE HAVE HAD RAIN BY A 
CLIMATIC CYCLE’ 


[127-125]. (Dar al-Salām 0132) Yahya ibn Yahya narrated: I read to 
Malik; from Salih ibn Kaysan; from 'Ubaydillah ibn ‘Abdullah ibn 
‘Utbah from Zayd ibn Khalid al-Juhanī: "God's Messenger led the 
congregational Fajr [i.e. dawn] Prayer one day at al-Hudaibiyah 
after it had been raining at night. When he finished his prayers, he 
turned to people and said: “Do you know what your Lord says?” 
They replied: “God and His Messenger know best”. He said: “God 
says: ‘Some of My servants are believers this morning and some 
are unbelievers. A person who says, “We have been sent rain by 
God’s grace and mercy”, believes in Me and disbelieves in the 
stars. As for the one who says, “We have had rain because of this 
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climatic cycle", disbelieves in Me and believes in the stars'". 
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[128-126]. (Dar al-Salam 0133) Harmalah ibn Yahya, ‘Amr ibn 
Sawwad al-‘Amiri and Muhammad ibn Salamah al-Muradi narrated 
to me: al-Muradi said: ‘Abdullah ibn Wahb narrated from Yunus; 
while the other two said: Ibn Wahb reported: Yunus reported to me; 
from Ibn Shihāb. He said: Ubaydillāh ibn 'Abdullah ibn Utbah 


narrated to me that Abü Hurayrah said: 'God's Messenger (peace be 
upon him) said: "Are you aware of what your Lord says? He says: 
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Whatever bounty I grant to My servants some of them deny it. 
They say: these planets and by these planets”.’ 
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[129—000]. (Dār al-Salām 0134) Muhammad ibn Salamah al-Murādī 
narrated to me: ‘Abdullah ibn Wahb narrated; from ‘Amr ibn al- 
Harith [H]. ‘Amr ibn Sawwad narrated to me: ‘Abdullah ibn Wahb 
reported; ‘Amr ibn al-Harith reported; that Abū Yunus, Abū 
Hurayrah’s servant, narrated to him from Abt Hurayrah, from 
God’s Messenger: ‘Whatever blessing God sends down from the 
sky, a group of people will deny it. God sends down rain and they 
would say: “It is this or that planet [causing it]”. In al-Murādī's 
narration: “It is through such-and-such planet”.’ 
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[130—127]. (Dar al-Salam 0135) ‘Abbas ibn ‘Abd al-‘Azim al-‘Anbari 
narrated: al-Nadr ibn Muhammad narrated; ‘Ikrimah (who is Ibn 
‘Ammar) narrated; Abū Zumayl narrated; Ibn ‘Abbas narrated to 
me: ‘People were sent rain during the Prophet's lifetime, and he 
said: “Some people are grateful [believers] and some ungrateful. 
They say: "This is God’s mercy’, but some say: ‘Such-and-such 
climatic cycle comes true'". Then these verses were revealed: "I do 
swear by the positions of the stars ... . Do you make it your 
livelihood that you persistently deny it?" ’“ (56: 75-82) 
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Text Explanation 


15. Scholars differ concerning the status of a person who says, "We 
have had rain because of this climatic cycle', stating two views. The 
first is that this is clear disbelief that deprives a person of the very 
essence of faith and renders him a non-Muslim. They add that this 
applies to one who believes that the climatic cycle is what produces 
rain by its own will, just like some Arabs used to believe in pre- 
Islamic days. Whoever believes in this is undoubtedly an unbeliever. 
This is the view of the great majority of scholars, including al-Shafi i. 
This is the apparent meaning of the hadith. 

They add that if a person says the same words attributing the rain 
to the climatic cycle, but believing that it is an act of God's grace and 
that the climatic cycle is merely a sign of it, confirmed by the fact that 
it is customary at this time, then he is practically saying that the rain 
came at this particular time. Such a person is not an unbeliever, 
though scholars differ as to whether saying this is reprehensible. The 
weightier view is that it is so, but it is mildly reprehensible incurring 
no sin. The reason for its being reprehensible is that these words fall 
in between unbelief and its opposite, hence it leads to people having 
ill thoughts about whoever says it. Moreover, it is what unbelievers 
used to say, so it is better abandoned. 

The second view is that it means a denial of God's bounty, 
because the words simply attach the rain to a climatic cycle. This 
applies to the one who does not attach to the climatic cycle any will 
of its own. This explanation is confirmed by the last version of the 
hadith, which says: 'Some people are grateful [believers] and some 
ungrateful'. Another report attributes to God the words: "Whenever I 
bestow some bounty on My servants, some of them turn ungrateful’. 
Yet another hadith says: "Whenever God sends down a blessing from 
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on high, some people are ungrateful for it’. The words ‘for it’ provide 
a clear indication that it is ingratitude that is meant, but God knows 
best. 

Much has been said about the Arabic word naw’ used in the 
hadith and translated as ‘climatic cycle’. This is summarized by 
Shaykh Abu ‘Amr ibn al-Salah as follows: ‘Naw’ does not mean 
“planet”, but is rather the root that means “to fall or disappear”, or 
“to rise”. However, there are 28 planets whose rise is well known 
throughout the year. Their risings correspond to the 28 phases of the 
moon. Every thirteen nights one of these planets disappears in the 
west at the break of dawn and another rises in the east at the same 
time. The unbelievers in pre-Islamic days used to attribute any 
rainfall at that time to the disappearing planet, but al-Asma‘ said 
that they attributed it to the rising planet. Abū Ubayd said that he 
had never heard anyone attributing climatic cycle to disappearance 
except in this instance. Moreover, the planet itself may be called naw’ 
using the root word to describe the acting agent, but God knows 
best’.! 

The last hadith mentions the revelations of eight verses of Surah 
56, but Shaykh Abū ‘Amr ibn al-Salah says: “This does not mean that 
all these verses are referring to what the unbelievers used to say 
about climatic cycles. Their subject matter does not admit this. What 
relates to the hadith is the last verse: “Do you make it your livelihood that 
you persistently deny it?” The other verses were revealed at the same 
time, but they relate to something different. This is clearly indicated 
by the fact that some versions reported by Ibn ‘Abbas mention only a 
short quotation.’ 

Explaining the meaning of the verse, Ibn ‘Abbas and many others 
said that "Do you make it your livelihood ...’ means "Do you express 
your thanks ...' but others, including al-Azharī and Abū "Alī al- 
Farisi, say: ‘Do you show your gratitude for your livelihood in that 
you persistently deny it?’ Al-Hasan said that it means ‘you make 
your lot’. 

As for ‘the positions of the stars’ which are the subject of the oath 
in the verses mentioned in the hadith, most scholars say that it refers 
to the stars in the sky and their positions at the time of their setting, 
or their rising. It is also mentioned that it refers to their darkening, or 
their being cleft asunder on the Day of Judgement. Some say that it 
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refers to the times of the revelation of passages of the Qur’an. 
Mujahid said that the oath refers to the definitive passages of the 
Qur’an, but God knows best. 


Transmission 


Abu Zumayl mentioned in the chain of transmission is Simak ibn al- 
Walid al-Hanafi al-Yamami. Ibn ‘Abd al-Barr mentions that he is 
unanimously graded as ‘reliable’. 

The chain of transmission of the third hadith goes as follows: 
"Muhammad ibn Salamah al-Muradi narrated to me: ‘Abdullah ibn 
Wahb narrated; from ‘Amr ibn al-Harith [H]. ‘Amr ibn Sawwad 
narrated to me: ‘Abdullah ibn Wahb reported; ‘Amr ibn al-Harith 
reported; that Abū Yünus'. All the reporters mentioned here are from 
Basrah. Muslim gives the details in this fashion, repeating the names 
of the reporters because of the differences in their reporting. This is a 
mark of Muslim's accuracy, taking every precaution to produce his 
report exactly as he learnt it. We have referred to aspects of his 
accuracy elsewhere, but God knows best. 


i. The full text of these verses is: ‘I do swear by the positions of the stars—a mighty oath, if 
you but knew it!—that this is indeed a most honourable Quran, in a well-guarded record that 


only the purified can touch: a revelation from the Lord of all the worlds. Would you look on this 


discourse with disdain? Do you make tt your livelihood that you persistently deny it? (56: 75— 
82) 
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i. This explanation reflects what was believed at the time Ibn al-Salah wrote it. He 
died in 1245 CE, i.e. 772 years ago. 
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CHAPTER 34 


EVIDENCE THAT TO LOVE THE 
ANSAR AND 'ALI IS A MARK OF 
FAITH; AND TO HATE THEM IS A 

MARK OF HYPOCRISY 


[131-128]. (Dar al-Salam 0136) Muhammad ibn al-Muthannā 
narrated:' ‘Abd al-Rahmān ibn Mahdi narrated; from Shu bah; from 
‘Abdullah ibn ‘Abdullah ibn Jabr: ‘I heard Anas say: "God's 
Messenger (peace be upon him) said: "The mark of a hypocrite is to 
hate the Ansar, and the mark of a believer is to love the Ansar"".' 
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[132—000]. (Dar al-Salām 0137) Yahya ibn Habib al-Harithi narrated: 
Khalid (meaning Ibn al-Harith) narrated; Shu‘bah narrated; from 
‘Abdullah ibn ‘Abdullah; from Anas; that the Prophet said: “To love 
the Ansar is the mark of faith, and to hate them is the mark of 
hypocrisy’. 


cil (5 op dl ae e ci Es - yd gl gs x JU S EIS S S 


GUI ET Zu; EM ET Lai Zoo: JG a hing ale i Je Le dižu. 


[133-129]. (Dar al-Salām 0138) Zuhayr ibn Harb narrated to me:! 
Mu ‘adh ibn Mu'adh narrated to me [H]. Also Ubaydillāh ibn 
Mu ‘adh narrated (his text); my father narrated; Shu‘bah narrated; 
from ‘Adi ibn Thabit, who said: ‘I heard al-Bara’ narrating from the 
Prophet that he said in reference to the Ansar: “None but a believer 
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loves them and none but a hypocrite hates them. Whoever loves 
them is loved by God and whoever hates them is hated by God”.’ 

Shu ‘bah said: ‘I asked ‘Adi: "Have you yourself heard it from al- 
Bara?" He said: "It was to me that he narrated it". 
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[134—130] (Dar al-Salām 0139) Outaybah ibn Sa īd narrated: Ya‘qub 
(meaning Ibn ‘Abd al-Rahmān al-Oārī) narrated; from Suhayl; from 
his father; from Abū Hurayrah that the Prophet said: "No one who 
believes in God and the Last Day hates the Ansar’. 


a 


Sooty. a $57 PES 09% ac gs, 6, ye 54 
Pe ties Es LAN ARE V J ds le i L2 atl J 3 oh». 


[000-000]. (Dar al-Salam 0140) Uthmān ibn Muhammad ibn Abi 
Shaybah narrated: Jarīr narrated [H]. Abū Bakr ibn Abī Shaybah 
narrated: Abū Usāmah narrated; both of them from al-A mash; from 
Abū Salih; from Abū Sa īd who said: ‘God’s Messenger (peace be 
upon him) said: "No one who believes in God and the Last Day 
hates the Ansar”.’ 
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[135—131]. (Dar al-Salam 0141) Abū Bakr ibn Abi Shaybah narrated:! 
Waki‘ and Abū Mu'āwiyah narrated; from al-A‘mash [H]. Also, 
Yahyā ibn Yahyā narrated (his text); Mu'āwiyah reported; from al- 
A‘mash; from ‘Adi ibn Thabit; from Zirr: ‘‘Ali said: "By Him who 
splits the seed and creates the soul, it is the unlettered Prophet's 
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declaration to me that ‘None loves me but a believer and none 
hates me but a hypocrite’””.’!° 
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Text Explanation 


16. These hadiths mean that whoever knows the status of the Ansar, 
the great support they gave Islam and their endeavours in making it 
prevail, their provision of shelter and support of other Muslims, their 
efforts in serving the best interests of Islam, the mutual love between 
them and the Prophet (peace be upon him), their readiness to 
sacrifice their lives and property for his sake, and their fighting all 
sorts of people in defence of Islam ... 

And whoever knows that "Alī was very close to the Prophet, and 
that the Prophet loved him, and is aware of 'Ali's great service to 
Islam and sacrifice for it ... 

And then loves the Ansar and loves "Alī for all this, then his love 
is the mark of his true faith and genuine belief in Islam. He is 
delighted by the fact that Islam prevailed so that people do what 
pleases God and His Messenger. Whoever hates the Ansar and "Alī is 
the opposite of this. His hatred is the mark of his hypocrisy and the 
ill feelings he harbours, but God knows best. 

‘Ali said in the hadith: "By Him who splits the seed and creates 
the soul'. It is God who splits the seed so that plants shoot out of it. 
He creates the soul, which means every living creature, including 
man and animals. 


Transmission 


Ya'qub ibn 'Abd al-Rahman al-Qari belonged to the well known 
Arabian tribe, al-Qarah. Zirr ibn Hubaysh belonged to the Tabi ‘tn; 
although he lived in the pre-Islamic days and accepted Islam during 
the Prophet's lifetime, he did not meet the Prophet. He died in 82 
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AH, 701 CE, when he was said to be 120, or 122, or 127 years of age, 
but God knows best. He lived in Kufah and belonged to the Asad 
tribe. 

The first chain of transmission includes: Muhammad ibn al- 
Muthannā, ‘Abd al-Rahmān ibn Mahdi, Shu bah and ‘Abdullah ibn 
‘Abdullah ibn Jabr, while the second features Yahya ibn Habib al- 
Hārithī, Khalid ibn al-Harith, Shu ‘bah and ‘Abdullah ibn ‘Abdullah. 
All these were from Basrah except Ibn Jabr, who was from the Ansar 
and belonged to Madinah. We stated earlier that Shu‘bah was from 
Wasit, but moved to Basrah and lived there. 


i. Related by al-Bukhārī, 17 and 3573; al-Nasā'ī, 5034. 
i. Related by al-Bukhārī, 3572; al-Tirmidhī, 3900; Ibn Mājah, 163. 
i. Related by al-Tirmidhī, 3736; al-Nasā'ī, 5033 and 5037; Ibn Mājah, 114. 
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CHAPTER 35 


FAITH DECREASES WITH A 
DEFICIENCY OF GOOD DEEDS;THE 
LABEL OF DISBELIEF IS GIVEN TO 
OTHER THAN DISBELIEF IN GOD, 
SUCH AS DENIAL OF GOD'S 
BOUNTY AND DENIAL OF PEOPLE’S 
RIGHTS 


[136-132]. (Dar al-Salam 0142) Muhammad ibn Rumh ibn al-Muhajir 
al-Misri narrated:! al-Layth reported; from Ibn al-Had; from 
‘Abdullah ibn Dinar; from ‘Abdullah ibn ‘Umar: 'God's Messenger 
(peace be upon him) said: “Women! Give in charity and pray often 
for forgiveness. I have seen that you are the majority of the people 
of the Fire”. A wise woman among them said: “Why are we the 
majority of the people of the Fire, Messenger of God?” He said: 
“Because you often curse, and you deny your mates’ [kindness]. I 
have never seen ones who are deficient in reason and religion more 
able to control a wise man than you”. She said: “Messenger of God, 
what is this deficiency in reason and religion?” He said: 
“Deficiency in reason is that the testimony of two women is equal 
to that of one man. Such is the deficiency of reason. A woman stays 
several days without praying and she does not fast [on certain 
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days] during Ramadan. Such is the deficiency of religion". 
ĀM SS e ceo of dl £e e odi uy ue a ES eas i e i ue LAE GE 
db oux Ó 5515 Gas LI jās o SG AF caos athe an Lo al i5 se Se os 
6S3» J € LS Jal Si ài d, 2505 5 uu a gu Sl NS EN Jal Si šis 


set opa sd 91 oy gt ^ (RT TAE * p pua 
55 ail d gili anon CS g CUT asā Jā cola a C215 5 etl 25 3 «3, XLI 


94 


tutsi eu d scie quad. cru O Pus Vee 
«JS LAB NAGS «3 UE Gass NEG Re 3145 āsi OLA ely SE Se fall TS 
Bate A God dazi dod dd JP a stilā S eee 

Cpl OLI Lge «LE Gay « head Eds. 


This hadith was also narrated to me by Abū al-Tāhir: Ibn Wahb 
reported; from Bakr ibn Mudar; from Ibn al-Had, with this 
transmission: the same. 


Ata 2 LANI Is as LE edle gāž g Sis ask gali gi šis, 


[000—000]. (Dār al-Salām 0143) Al-Hasan ibn "Alī al-Hulwānī and 
Abū Bakr ibn Ishaq narrated to me: they said: Ibn Abi Maryam 
narrated; Muhammad ibn Ja‘far reported; Zayd ibn Aslam reported 
to me; from Iyād ibn ‘Abdullah; from Abū Sa īd al-Khudri; from the 
Prophet (peace be upon him) [H]. Also Yahya ibn Ayyub, Qutaybah 
and Ibn Hujr narrated: Ismā īl (who is Ibn Ja far) narrated; from 
‘Amr ibn Abi ‘Amr, from al-Magburī; from Abū Hurayrah, from the 
Prophet (peace be upon him): The same meaning as the hadith 
narrated by Ibn ‘Umar from the Prophet (peace be upon him).!” 
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Text Explanation 


17. The Prophet tells the women that they need to give in charity 
because their actions, of much cursing and denial of their mates’ 
kindness, lead to their punishment. In the sense used in the hadith, a 
mate is a woman's husband. As for stopping praying and not fasting 
during Ramadan, this refers to a woman's menstruation, when she 
does not offer these acts of worship. 
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The hadith includes a number of rulings, such as encouraging 
people to be charitable and do good deeds and to often pray for 
God’s forgiveness. It tells us that good deeds erase bad ones, as God 
says in the Qur’an. The hadith makes clear that denial of one’s 
spouse’s kindness is a grave sin, because the warning that a sin is 
punishable in Hell indicates its being grave, as we will soon explain, 
God willing. It shows that cursing is an abominable act of 
disobedience to God, but does not rank as a grave sin. The Prophet 
said: “Cursing a believer is like killing him’. 

Scholars are agreed that cursing is forbidden. Linguistically 
speaking, to curse is to cast away or expel, and in Islam it means to 
cast away and expel someone from God’s mercy. It is not permissible 
to expel from God’s mercy anyone whose final status is unknown for 
certain. Therefore, scholars say that it is not permissible to curse 
anyone by name, whether a Muslim or non-Muslim, or even an 
animal, unless we know through an authentic text that he died or 
will die as an unbeliever, such as Abu Jahl or Satan. To curse by 
description is not forbidden, such as cursing a woman who ties more 
hair to women’s hair, the woman who seeks to have this done to her, 
the woman who prints a tattoo on another and the one who has a 
tattoo on her skin, the person who devours usury and the one who 
pays it, image makers, perpetrators of injustice, transgressors, 
unbelievers, the person who changes land borders, the one who 
affiliates himself to other than his own family, the one who alleges 
that his father is someone other than his real father, the one who 
commits a grave sin in Islam, or gives shelter to whoever has done 
so, and similar descriptions stated in authentic texts, but God knows 
best. 

The hadith uses the word kufr, which normally means ‘disbelief’, 
in reference to actions other than disbelieving in God, such as denial 
of a spouse’s kindness, denial of kindness in general, denial of rights 
or God’s bounty. This means that it is perfectly correct to explain the 
previous hadiths using this word in the way we explained them. The 
hadith clearly indicates that faith, or ī7nān, may increase or decrease. 

The hadith further teaches that the leader of the Muslim 
community, governors, chiefs and other people in authority should 
admonish their subjects and warn them against committing what is 
forbidden and encourage them to do what God has bidden us. It also 
shows that it is perfectly in order for a learner or a disciple to 
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question the teacher or the leader about what he has said if he does 
not understand it, just like this wise woman asked the Prophet. The 
hadith shows that it is correct to refer to Ramadan without adding 
the words ‘month of’, even though adding these words is the better 
choice, but God knows best. 

Imam Abū ‘Abdullah al-Māzarī said: “The Prophet explains the 
deficiency of reason by saying that the testimony of two women 
equals that of one man. The Prophet refers here to the explanation 
given in the Qur’an, as God says: “so that if either of them should make a 
mistake, the other will remind ber". This means that women are generally 
less accurate. People have differed as to the meaning of “reason”, 
with some of them saying that it is knowledge, or certain necessary 
disciplines. It is also said to be a faculty that distinguishes 
information’. This is what al-Mazari said. The different views 
concerning the nature of reason and its parts is long and sufficiently 
well known not to need further explanation here. 

The Prophet describes women as deficient in religion because 
they neither pray nor fast when they are in menstruation. This may 
sound problematic, but it is not. It is clearly apparent. In Islamic 
contexts, the words religion, faith (iman) and Islam are all 
interchangeable as we have mentioned more than once. We also 
stated that acts of worship are also called faith (iman) and religion. 
When we know this, we realize that whoever offers more of worship 
increases his faith and religion. By contrast, whoever offers less of 
worship decreases his faith and religion. Moreover, such decrease 
may incur a sin, as in the case of one who neglects obligatory prayer 
or fasting or other duties of worship without valid justification. On 
the other hand, it may not incur any sin, as in the case of someone 
who does not attend Friday prayer because it is not obligatory for 
him for some valid reason. Alternatively, it may be required that a 
person does not perform such an act of worship, as in the case of a 
woman in menstruation abstaining from prayer and fasting. It may 
be asked: since she has a valid reason, does she earn the reward of 
prayer during her period, even though she does not compensate after 
her period is over by praying the duties she has missed? The 
question compares this case to that of a person who is ill or on a 
journey. He is credited with the reward of voluntary prayers 
performed regularly when in health or at home. The answer is that 
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the meaning of this hadith suggests that she does not earn such 
reward, the difference being that an ill person or one on a journey 
used to offer such voluntary worship with the intention of 
continuity. This does not apply to a woman in menstruation, her 
intention is not to pray when she has her period. Indeed she is 
forbidden to intend to pray, and as such her case is comparable to 
that of one who offers voluntary prayers at times and misses out on 
them at others, with no intention of continuity. Thus, she is not 
credited with the reward of voluntary prayer like the one who misses 
out on these during illness or travel, but God knows best. 


Transmission 


Ibn al-Had’s name is Yazid ibn ‘Abdullah ibn Usāmah, and this 
Usamah was nicknamed al-Had, which means ‘the guide’, because 
he used to light a fire so that passers-by and guests could see their 
way at night. The chain of transmission also includes Abu Bakr ibn 
Ishaq, whose name is Muhammad, and Ibn Abi Maryam, Sa'id ibn 
al-Hakam ibn Muhammad ibn Abi Maryam, an eminent Egyptian 
scholar who belonged to the Jumah branch of Quraysh. 

The chain of transmission also features ‘Amr ibn Abi ‘Amr from 
al-Magburī. There is disagreement on who is meant by al-Magburī, 
and whether he was Abū Sa ‘id or his son, Sa īd. Both of them were 
known by this name even though it originally applied to the father. 
Abū "Alī al-Ghassani al-Jayyānī quotes Abū Muslim al-Dimashgī 
stating that he was Abū Sa īd. Abū "Alī said: "This is only in the 
version reported by Ismā īl ibn Ja far from ‘Amr ibn Abi ‘Amr’. Al- 
Daraqutni said: ‘Sulayman ibn Bilal’s reporting is different as he 
reports from ‘Amr from Sa‘id al-Magburī. Sulayman ibn Bilal’s 
version is more accurate’. Shaykh Abū ‘Amr ibn al-Salah said: ‘Abu 
Nu'aym al-Asfahani entered it in his book a/-Mukbraj ‘ala Sahih 
Muslim, in acceptable chains of transmission, putting it clearly, from 
Ismāfīl ibn Ja far from ‘Amr ibn Abi ‘Amr from Ša īd ibn Abi Sa ‘id 
al-Magburī. But we report it in Abū ‘Awanah’s al-Musnad Al- 
Mukharraj ‘ala Sahih Muslim from Ismail ibn Ja far from Abū Sa ‘id, 
and from Sulayman ibn Bilal from Sa ‘id, as al-Daraqutni stated. This 
is how it is established’. 
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Al-Magburī means having to do with graveyards. Ibrāhīm al- 
Harbī and others said: Abū Sa īd used to go to graveyards and this is 
how he earned his title. It is also said that his home was close to a 
graveyard. It is further said that “Umar ibn al-Khattāb appointed him 
as grave digger. His name was Kaysān al-Laythī al-Madanī. 


i. Related by Abū Dawid in a shorter version, 4679; Ibn Majah, 4003. 

i. Related by al-Bukhārī, 298, 913, 1393, 1850 and 2515; Muslim, 2050; al-Nasa’1, 
1575 and 1578; Ibn Mājah, 1288. They all related the hadith narrated by Abū 
Sa īd al-Khudri. 
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CHAPTER 36 


CALLING A PERSON WHO DOES 
NOT PRAY AN UNBELIEVER 


[136-133]. (Dar al-Salām 0144) Abū Bakr ibn Abi Shaybah and Abū 
Kurayb narrated Abū Mu ‘awiyah narrated; from al-A‘mash; from 
Abū Salih; from Abū Hurayrah: 'God's Messen-ger (peace be upon 
him) said: “When a human being recites a verse ordering 
prostration and he prostrates himself, Satan stands aside weeping. 
He says, woe to him. (In Abū Kurayb’s narration: Woe to me.) Man 
is commanded to prostrate himself and he does. He thus will be in 
Heaven. I was commanded to prostrate myself and I refused. Thus 
I will be in Hell”.’ 
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[137-000]. (Dar al-Salam 0145) Zuhayr ibn Harb narrated to me: 
Waki‘ narrated; al-A‘mash narrated; in this chain of transmission: 
the same, except that at the end he said: ‘I disobeyed and I will be 
in Hell’. 


a 


$ Tout, QIR Lot 872 zn (PA TA CE Ka ae aog? ga, 
SW) (B ash SE SI Ze Aes LOY Nie c Ae JI SIS cess BIS oS cy ARA IE). 


[138-134]. (Dar al-Salam 0146) Yahya ibn Yahya al-Tamimi and 
Uthmān ibn Abi Shaybah both narrated from Jarīr.! Yahyā said: Jarīr 
reported; from al-A‘mash; from Abū Sufyān: I heard Jābir say: I 
heard the Prophet (peace be upon him) say: ‘What separates a 
person from disbelief and associating partners with God is the 
negligence of prayer’. 
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[000-000]. (Dar al-Salām 0147) Abū Ghassan al-Misma 1 nar-rated:"! 
al-Dahhak ibn Makhlad narrated; from Ibn Jurayj; Abü al-Zubayr 
reported to me that he heard Jābir ibn ‘Abdullah say: ‘I heard God's 
Messenger (peace be upon him) say: "What separates a person 
from disbelief and associating partners with God is the negligence 


of prayer".'!? 
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Text Explanation 


18. Muslim enters the first two hadiths here in order to highlight the 
fact that, when left undone, certain duties lead to unbelief, either real 
or by name. Iblis, or Satan, ended up in total unbelief because he did 
not prostrate himself as God bid him. This is based on the Qur’anic 
verse that says: ‘When We said to the angels, “Prostrate yourselves before 
Adam”, they did so except for Iblis" who refused, swelled in insolence, and was thus 
an unbeliever’. (2: 34) The majority of scholars explain the use of “was 
thus an unbeliever’ in the past tense as saying that he was, in God’s 
perfect knowledge, an unbeliever. Some scholars say that it means 
‘thus he became an unbeliever’. They draw a parallel with the other 
verse that speaks of Noah, when his son refused to join him in the 
Ark: ‘Thereupon waves rose up between them and he was among those who were 
drowned’. (11: 43) 

Here, we need to look at the situation of a person who does not 
offer obligatory prayers. If he denies that prayers are obligatory, then 
according to the unanimous verdict of all Muslims he is an 
unbeliever, one who is beyond the pale of Islam. The only exception 
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is a new convert who has not mixed with the Muslim community for 
a sufficiently long period of time to learn that the duty of prayer is 
incumbent on him as it is incumbent on every Muslim. Scholars hold 
different views about the Muslim who believes that prayer is 
obligatory but does not pray out of laziness, which is true of many 
people. Mālik, al-Shāfi ī and the great majority of scholars of early 
and recent times maintain that he is not an unbeliever. Rather, he is a 
transgressor who is reguired to repent and mend his ways. If he 
repents and starts to pray, then this is fine, if not he incurs the death 
penalty as mandatory punishment, just like a married adulterer, but 
not by stoning. 

A number of early scholars are of the view that such a person is 
an unbeliever. This is reported from "Alī ibn Abi Talib and itis one of 
two views expressed by Ahmad ibn Hanbal. This view is also 
expressed by ‘Abdullah ibn al-Mubārak, Ishaq ibn Rāhawayh and a 
number of scholars of the Shafi School. Abū Hanifah, and a number 
of scholars from Kufah as well as al-Muzani of the Shafi ī School, say 
that such a person is not an unbeliever and he does not incur the 
death penalty. Instead he is given a discretionary punishment and 
imprisoned until he starts to pray. 

Scholars who maintain that such a person is an unbeliever cite in 
support of their view the second hadith mentioned in this chapter 
and draw an analogy with the declaration of God's oneness. Scholars 
who say that he does not incur the death penalty give an argument 
based on the hadith that states three situations in which a Muslim is 
punished by death, but the hadith does not include any mention of 
prayer. The majority of scholars who say that such a person is not an 
unbeliever cite in evidence the Qur’anic verse that says: ‘For a 
certainty, God does not forgive that partners are associated with Him. He forgives 
any lesser sin to whomever He wills’. (4: 48 and 116) They also cite the 
following hadiths: "Whoever says, “There is no deity other than 
God," will be in Heaven'; "Whoever dies knowing that there is no 
deity other than God will enter Heaven’; ‘No human being who 
meets God [on the Day of Judgement] declaring them, and entertains 
no doubt about them, will be debarred entry into Heaven’; ‘God has 
forbidden the Fire [to burn] anyone who says: There is no deity other 
than God.’ 
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Scholars who say that such a person incurs the death penalty 
support their argument with the verse that says: ‘Yet if they should 
repent, take to prayer and pay the zakat, let them go their way’. (9: 5) They also 
cite the hadith: ‘I have been commanded to fight people until they 
say, “there is no deity other than God”, attend regularly to prayers 
and pay zakat. If they do this, they protect themselves and their 
property from me’. They mention the hadith that says: "What 
separates a person from being an unbeliever is the neglect of prayer’, 
and they interpret this as meaning that when a person neglects 
prayer, he incurs the punishment of disbelief, which is death. 
Alternatively, this hadith applies to one who believes that to neglect 
prayer is lawful. It is also suggested that it may lead him to disbelief, 
or that it means that such negligence is done by unbelievers, but God 
knows best. 

In the first hadith, Satan is quoted as saying ‘woe to him’, 
meaning himself. Of course, Satan would have said, ‘Woe to me’, as 
it is clear from Abū Kurayb’s version. Use of the third person 
pronoun is a form of speech by which the narrator removes from 
himself the negative part of the quoted speech: this is considered 
refined speech. 

In the second hadith the Prophet says: "What separates a person 
from disbelief and associating partners with God is the negligence of 
prayer’. This is how it is stated in all copies of Sahih Muslim, using 
‘and’ between disbelief and associating partners with God. However, 
in the works of Abu ‘Awanah al-Isfarāyīnī and Abu Nu'aym al- 
Asbahānī on Sahih Muslim, ‘and’ is replaced by ‘or’. Each version is 
valid and acceptable. What the hadith means is that what stops a 
person from being an unbeliever is that he continues to pray. When 
he neglects his prayer, there is nothing to prevent him from disbelief. 
Indeed, he is already there. Moreover, disbelief and associating 
partners with God may be used as synonyms describing disbelief in 
God. Alternatively, they may be used discriminatingly with the 
second applying only to those who worship idols or other creatures, 
while acknowledging God, the Exalted, as the Arab unbelievers used 
to do. This means that disbelief has a wider sense than associating 
partners with God, but God knows best. 

Scholars of the Hanafi School cite the wording of the first hadith, 
‘Man is commanded to prostrate himself’, as evidence supporting 
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their view that prostrating oneself when reciting certain verses 
speaking of it is obligatory. The view of Malik and al-Shāfi ī, as well 
as other scholars, is that it is recommended, i.e. Sunnah. They answer 
the Hanafis’ argument in various ways, the first of which is that ‘the 
use of the word “command” is by Satan, and as such it provides no 
evidence’. If they say that the Prophet quoted it without rejecting it, 
we answer by saying that he also quoted some speeches of believers 
without rejecting them at the time he quoted them although they are 
invalid. The second argument is that the order is one of 
recommendation, not obligation. The third is that it relates to taking 
part in the prostration, not to make it obligatory on everyone, but 
God knows best. 


Transmission 


The chain of transmission of this hadith includes Abū Ghassan, 
whose name is Malik ibn ‘Abd al-Wahid, and also Abu Sufyan from 
Jābir. We have already mentioned that Abū Sufyan’s name is Talhah 
ibn Nafi'*. Abū al-Zubayr’s name is Muhammad ibn Muslim ibn 
Tadrus. All these have been referred to earlier. 


i. Related by Ibn Mājah, 1052. 

i. Related by al-Tirmidhī, 2618. 

ii. Related by al-Nasa'1, 463. 

iii. Iblīs is Satan's name. 

i. Thatis, declaring the two parts of the declaration of faith: I bear witness that 
there is no deity other than God and I bear witness that Muhammad is God's 
Messenger. 
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CHAPTER 37 


BELIEF IN GOD IS THE BEST OF ALL 
ACTIONS 


[139-135]. (Dar al-Salām 0148) Mansūr ibn Abi Muzāhim nar-rated:! 
Ibrahim ibn Sa 'd narrated [H]. Also, Muhammad ibn Ja far ibn Ziyad 
narrated to me; Ibrāhīm (meaning Ibn Sa'd) reported; from Ibn 
Shihab; from Sa īd ibn al-Musayyib; from Abū Hurayrah: 'God's 
Messenger (peace be upon him) was asked: "Which action is best?” 
He said: "Belief in God”. He was asked: "Then which?” He said: 
“Jihad [i.e. striving] for God’s cause”. [Again] he was asked: "Then 
which?” He said: “A pilgrimage with complete devotion”. In 
Muhammad ibn Ja‘far’s version, the Prophet said: “Belief in God 
and His Messenger”.’ 

This hadith was also narrated to me by Muhammad ibn Rafi‘ and 
‘Abd ibn Humayd;" from ‘Abd al-Razzāg: Ma mar reported; from al- 
Zuhri, with the same chain of transmission: the same. 
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[140-136]. (Dar al-Salàm 0149) Abū al-Rabī' al-Zahrani narrated: 
Hammad ibn Zayd narrated; Hisham ibn Urwah narrated [H]. Also, 
Khalaf ibn Hisham narrated (his text): Hammad ibn Zayd narrated; 
from Hisham ibn Urwah; from his father; from Abū Murawih al- 
Laythī; from Abū Dharr: ‘I said: Messenger of God, which actions 
are best? He said: “Belief in God and jihad [i.e. striving] for His 
cause”. I said: Which slaves are best [to free]? He said: “The most 
precious to their masters and the highest in price”. I said: But if I 
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do not do that? He said: "Then help someone or do something for a 
helpless person”. I said: Messenger of God, what if I cannot do 
certain things? He said: "Then do not cause harm to anyone. That 
counts as charity [i.e. sadagah] you give to yourself”.” 
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[141-000]. (Dar al-Salam 0150) Muhammad ibn Rafi‘ and ‘Abd ibn 
Humayd narrated: ‘Abd al-Razzāg narrated; Ma‘mar reported; from 
al-Zuhrī; from Habib, ‘Urwah ibn al-Zubayr's mawlā; from ‘Urwah 
ibn al-Zubayr; from Abū Murāwih; from Abū Dharr; from the 
Prophet: the same except that he said: "Then help the one doing 
something or do something for a helpless person’. 
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[142-137]. (Dār al-Salam 0151) Abū Bakr ibn Abi Shaybah narrated:! 
‘Ali ibn Mushir narrated; from al-Shaybānī; from al-Walīd ibn al- 
‘Ayzar; from Sa'd ibn Iyās Abi ‘Amr al-Shaybānī; from ‘Abdullah 
ibn Mas ūd: ‘I asked God's Messenger (peace be upon him) which 
action is best? He said: "Prayer on time". I asked: Then which? He 
said: "Dutifulness to parents". I asked: what comes next? He said: 
“Jihad [i.e. striving] for God's cause". I only stopped asking for 
more so as not to trouble him’. 
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[143—138]. (Dar al-Salam 0152) Muhammad ibn Abi Umar al-Makki 
narrated: Marwan al-Fazari narrated; Abū Ya ‘fur narrated; from al- 
Walid ibn al-‘Ayzar; from Abu ‘Amr al-Shaybānī; from ‘Abdullah 
ibn Mas ‘ud: 'I said: Prophet of God, which actions draw nearer to 
Heaven? He said: “Prayers at their times”. I said: And which, 
Prophet of God? He said: “Dutifulness to parents”. I said: And 
which, Prophet of God? He said: “Jihad [i.e. striving] for God’s 
cause”.' 
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[144—139]. (Dar al-Salàm 0153) Ubaydillāh ibn Mu ‘adh al-‘Anbari 
narrated: my father narrated; Shu ‘bah narrated; from al-Walid ibn al- 
‘Ayzar that he heard Abū ‘Amr al-Shaybani say: "The owner of this 
house (pointing to ‘Abdullah’s house) narrated to me: “I asked 
God’s Messenger (peace be upon him): Which actions God loves 
best? He said: ‘Prayer on time’. I said: Then which? He said: 
‘Dutifulness to parents’. I said: Then which? He said: "Then jihad 
[i.e. striving] for God’s cause’. He said these to me, and added: Had 
I asked for more, he would have given me more”.’ 


S sp een S IES aši Pi IS vi Gis eg sli sad 3) at ie Gis 


e eos she t Le àt stils iJ — ài are us di sails - dans Cee is dd 


z 
E g 


AG 25 gs Ga G E dl € 
TS VS s be eoim di à uo dia 


AEG 


: Ji € EB esau "e JG fis 


[000—000]. (Dar al-Salam 0154) Muhammad ibn Bashshar nar-rated: 
Muhammad ibn Ja far narrated; Shu ‘bah narrated with this chain of 
transmission: the same adding: ‘pointing to ‘Abdullah’s house 
without naming him to us'. 
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[145-140]. (Dar al-Salam 0155) Uthmān ibn Abi Shaybah narrated: 
Jarir narrated; from al-Hasan ibn Ubaydillāh; from Abū ‘Amr al- 
Shaybānī; from ‘Abdullah; from the Prophet (peace be upon him). 
He said: "The best actions are prayer on time and dutifulness to 
parents'.? 
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Text Explanation 


19. In the first of these hadiths the Prophet mentions hajj mabrür as 
one of the best actions a person may do. This is translated as 'a 
pilgrimage with complete devotion’. Qadi Tyad defines it as ‘a 
pilgrimage that is not mixed with anything sinful’. The same word is 
used for an oath that is properly and completely fulfilled, and a sale 
done in all honesty. It is also suggested that it means the accepted 
pilgrimage. Al-Harbi said that when the pilgrim returns after having 
performed a free-of-sin pilgrimage, people may say to him: ‘May 
God reward you for your pilgrimage’. In a hadith, the Prophet is 
quoted to have said that making the pilgrimage a mabriir means that 
the pilgrim ‘gives food to others and says kind words to them. This 
means that it includes doing good actions. The same root is used in 
defining dutifulness to parents. However, it may also mean the 
pilgrimage done sincerely and devotedly’. 

In his al-Schah, Ismā īl al-Jawhari said: To say that a mabrūr 
pilgrimage means the accepted one may sound problematic, because 
there is no way of knowing whose pilgrimage God has accepted. The 
answer is that one of the signs of acceptance is that a person's 
behaviour and actions become better after his pilgrimage. 

Dutifulness to parents means to be kind to them and to do every 
good thing for them and what pleases them, including treating their 
friends kindly. In an authentic hadith, ‘One of the best acts of 
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dutifulness is to maintain good relations with one’s parents’ friends’, 
and we will speak shortly about being undutiful to one’s parents. 

As to the general meaning of these hadiths, it may be felt that 
they are problematic in the sense that they place different things in 
answer to the same question. In the hadith reported by Abu 
Hurayrah, the best actions are belief in God followed by jihad then 
pilgrimage. In the one narrated by Abu Dharr, we have belief in God 
and jihad. The hadith narrated by Ibn Mas ‘td speaks of prayer, then 
dutifulness to parents, then jihad. We mentioned earlier the hadith 
narrated by ‘Abdullah ibn ‘Amr, which answers his questions about 
the best actions in Islam by stating giving food to other people and 
offering the greetings of peace to people we know and those we do 
not know. A hadith reported by both Abū Musa and ‘Abdullah ibn 
‘Amr makes the best of Muslims the one who hurts no Muslim by 
word or deed. An authentic hadith narrated by 'Uthman tells us: 
‘The best of you is the one who learns the Qur’an and teaches it’. 

Similar authentic hadiths are numerous, though scholars differ in 
the way they reconcile them. The eminent scholar of al-Shāfi T School, 
Abu ‘Abdullah al-Hulaymi, quotes his meticulous and highly 
respected teacher, Abū Bakr al-Qaffal al-Shashi, the elder, on this 
point. This scholar is different from al-Qaffal, the younger, who 
belonged to Marw and is mentioned among more recent Khurāsānī 
scholars of our school. Al-Hulaymi said: ‘Al-Qaffal was the best 
scholar among all his contemporaries I met. He reconciles these 
hadiths in two ways: the first is that the answer differed according to 
the difference of the occasion and the people putting the questions. It 
may be said that the best of all things is such-and-such, but it is not 
intended that it is the best of all things, in all situations, at all times 
and with regard to all people. It means that it is the best in certain 
situations. He supports this with several hadiths including the one 
narrated by Ibn ‘Abbas: ‘For someone who has not offered the 
pilgrimage, to offer it once is better than taking part in forty battles, 
and to take part in one battle is better for one who has already 
offered the pilgrimage once than repeating the pilgrimage forty 
times’. 

The second way of reconciling such hadiths is that they mean 
‘among the best actions are ...' but the word ‘among’ is left out 
although its meaning is intended to remain. It is like we say “This 
person is the best of people’, but we mean that he is one of the best 
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people. An example is the Prophet’s hadith: ‘The best among you is 
the one who is best to his family.” Needless to say, such a person is 
not absolutely the best of mankind. The same may be said about the 
saying, ‘A scholar is least respected among his own neighbours’. 
There may be others who respect him less. 

Such was how al-Qaffal reconciled the hadiths. According to his 
second suggestion, belief in God is absolutely the best of all actions 
anyone may do. All the others mentioned in the hadiths are equal in 
the sense that they are among the best of actions, but preferences are 
given to some over others according to certain indications. These 
may vary for different people and in different circumstances. It may 
be suggested that some of these hadiths mention that this action is 
best, then that one, then the other. Is this an order of preference? The 
answer is that ‘then’ is used here to give an order of reporting which 
does not imply absolute preference, as in the case of the Qur’anic 
verses: “Yet he would not scale the Ascent. Would that you knew what the Ascent 
is. It is the freeing of a slave, or the feeding, on a day of famine, of an orphaned 
near of kin, or a needy man in distress, then to be of those who believe’. (90: 11- 
17) Needless to say, ‘then’ is not stated here to indicate an order of 
preference. The same may be said in other cases, such as: ‘Say: “Come, 
let me tell you what your Lord has forbidden to you: Do not associate partners with 
Him; [do not offend against but, rather,] be kind to your parents” ... Then, We 
gave Moses the Book in fulfilment of Our favour upon him’; (6: 150-154) ‘We 
have indeed created you, and then formed you. We then said to the angels: 
“Prostrate yourselves before Adam". (7: 11) This usage is very frequent in 
Arabic. An Arab poet said: ‘Say to the one who has prevailed, then 
his father had prevailed, and then! before that his grandfather had 
prevailed ...’. 

Qadi 'lyad offers two ways of reconciling these hadiths. One of 
them is similar to the first we mentioned. He said: ‘The Prophet's 
answer differed according to circumstances. He answered his 
questioners stating what they needed most, or what they did not yet 
know of the major principles of Islam. The second is that he stated 
jihad ahead of the pilgrimage because the question was put to him in 
the early period of Islam, when enemies were trying to crush it and 
Muslims needed to muster their efforts to make it prevail. The author 
of al-Tahrir, Imam Ismail ibn Muhammad al-Taymi, mentioned this 
second view and added another, stating that 'then' does not imply 
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any order. This view is considered odd by Arabic linguists. He then 
said: ‘The correct view is that the hadith giving preference to jihad is 
understood to apply at the time when there is a threat to the Muslim 
community which requires general mobilization. At such a time, 
jihad is a duty incumbent on all. In such a case, jihad takes 
precedence over pilgrimage because it serves the interests of the 
Muslim community as a whole and it applies at such a particular 
time, while pilgrimage may be done at other times, but God knows 
best’. 

The Prophet answered the question about the best actions by 
stating first: “Belief in God and His Messenger’. This is a clear 
statement that action applies to faith. What is meant here—but God 
knows best—is the belief by which a person becomes a Muslim, 
which means mental conviction and the verbal declaration of belief 
in God’s oneness and that Prophet Muhammad is God’s Messenger. 
The conviction is the mental action and the statement is the verbal 
action. In this case, faith does not include other actions involving 
other parts of the human body, such as fasting, prayer, pilgrimage, 
jihad, etc. because the belief is stated separately from jihad and 
pilgrimage. As we have mentioned, the Prophet said ‘belief in God 
and His Messenger’, and this is not said in the other actions, but it 
does not prevent including the other actions in belief, as we have 
already mentioned, with the relative evidence, but God knows best. 

When the Prophet was asked about the best slaves to set free, he 
said: “The most precious to their masters and the highest in price’. 
This applies—but God knows best—if a person wants to set free only 
one slave. If a person has a sum of money by which he can buy either 
two average slaves or one slave who has better qualities, then setting 
the two average slaves free is better. This is the opposite of what is 
preferable in sacrifice at the time of Eid. To sacrifice one fat sheep is 
better than sacrificing two thin ones. In his book al-Tahdhib, al- 
Baghawi, a scholar of our Shāfi ī School, mentions both cases in the 
terms I have just given then says: 'Al-Shāfi T said in reference to the 
sacrifice that paying more for a smaller number is preferable in my 
view than a greater number for a lesser price. In setting slaves free, 
the higher number for a lesser price is preferable to paying a higher 
price for a lesser number. In the case of sacrifice, it is the meat that is 
distributed, and so the meat of the fatter sheep is more in weight and 
better in taste. In the case of freeing slaves, the purpose is to give a 


111 


person what he needs, which is to free him from the humiliation of 
slavery. To provide this to two people is better than providing it for 
one, but God knows best’. 

The hadith urges everyone to keep up prayers and offer them on 
time. It may also be understood to encourage offering prayer very 
early in their time range, because this ensures their completion early. 
The hadith further shows that the learner should put his questions 
well, while the teacher or the mufti should be patient with his 
questioner and answer his questions, even if he asks one question 
after another. The learner should also be considerate and ensure that 
his teacher is not inconvenienced. Ibn Mas ūd said that he did not 
wish to ask more of the Prophet so as not to trouble him. He states in 
the other hadith that had he asked the Prophet more questions, he 
would have answered him. This suggests that using such conditional 
phrasing and speaking of what did not take place are perfectly 
permissible. 


Transmission 


The reporters mentioned in these hadiths include Abū Hurayrah and 
‘Abd al-Rahmān ibn Sakhr. Abū Dharr’s name is variably stated as 
Jundab or Burayr. Abū Muzahim, Mansūr's father, is named Bashir, 
while Ibn Shihab is Muhammad ibn Muslim ibn Ubaydillāh ibn 
‘Abdullah ibn Shihab. Abū al-Rabī' al-Zahrani’s name is Sulayman 
ibn Dawūd. Abū Murawih’s name is unknown, but Muslim 
mentions in a/-Tabagāt that he was called Sa‘d while he mentions him 
in al-Kuna as Abū Murawih without mentioning a name for him. He 
is said to belong to the Ghifar tribe or to al-Layth, but al-Ghassani 
said that he is al-Ghifari al-Laythi. Ibn ‘Abd al-Barr said that scholars 
are unanimous in grading him as ‘reliable’. The chains of 
transmission also mention al-Shaybani reporting from al-Walid ibn 
al-‘Ayzar. Al-Shaybānī is Abu Ishaq Sulayman ibn Fayrūz from 
Kufah. Abū Ya ‘far’s name is ‘Abd al-Rahman ibn ‘Ubayd ibn Nistās 
al-Tha ‘labi, also from Kufah, and he is graded as ‘reliable’, as are two 
other narrators named Abū Ya ‘fur. 

The chain of transmission that mentions ‘Ma ‘mar reported; from 
al-Zuhrī; from Habib, ‘Urwah ibn al-Zubayr's mawla; from ‘Urwah 
ibn al-Zubayr; from Abū Murawih; from Abū Dharr’ features an 
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interesting point. It includes four reporters from the Tābiīn 
generation reporting from each other. These are al-Zuhri, Habib, 
Urwah and Abū Murawih. The second of these, Habib, is not as well 
known as the other three. He was Urwalh's mawia, and he reported 
from Asma’ bint Abū Bakr, Urwah's mother. Muhammad ibn Sa‘d 
said that he died towards the end of the Umayyad Caliphate. The 
fact that he reports from Asma’ means that he met her and he met 
other companions of the Prophet. As such, he belonged to the Tabi īn 
generation, but God knows best. 


i. Related by al-Bukhārī, 26 and 1447; al-Nasā'ī, 5000. 

ii. Al-Nasa'1, 2623 and 3130. 

i. Related by al-Bukhārī, 2518; al-Nasā'ī, 3129; Ibn Mājah, 2523. 

i. Related by al-Bukhārī, 504, 2630, 5625 and 7096; al-Tirmidhī, 173; al-Nasā'ī, 609 
and 610. 

i. he Prophet uses the Arabic word abl, which refers to one’s wife and one's 
family. 

i. This is how the poet puts it in Arabic, ‘then before that ...’. 
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CHAPTER 38 


ASSOCIATING PARTNERS WITH 
GOD IS THE WORST OF ALL SINS; 
THE GRAVEST SINS AFTER THAT 


[146—141]. (Dār al-Salām 0156) Uthmān ibn Abī Shaybah and Ishāg 
ibn Ibrahim narrated:! Ishaq said: Jarir reported, but Uthmān said: 
Jarir narrated; from Mansur; from Abū Wa'il; from ‘Amr ibn 
Shurahbil; from ‘Abdullah, who said: ‘I asked God’s Messenger 
(peace be upon him): "Which sin is the most serious in God's 
sight?” He said: "To set up an egual to God when it is He who has 
created you.” I said: “That is grave indeed. Which comes next?” He 
said: "To kill your child so that you do not have to feed it”. I said: 
"Which is next?” He said: "To commit adultery with your 
neighbour's wife”.' 
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[147-142]. (Dar al-Salam 0157) Uthmān ibn Abi Shaybah and Ishaq 
ibn Ibrahim narrated both from Jarir: Ishaq said: Jarir narrated; from 
al-A‘mash; from Abū Wā'il; from ‘Amr ibn Shurahbil: ‘Abdullah 
said: ‘A man asked: “Messenger of God, which sin is the most 
serious in God's sight?” He said: “That you set up an equal to God 
when it is He who has created you". The man said: "Which comes 
next?" He said: "To kill your child so that you do not have to feed 
it". I said: "Which is next?" He said: "To commit adultery with your 
neighbour's wife". God then revealed its confirmation: "[God's 
servants] never invoke any deity side by side with God, and do not 
take any human being's life—Ithe life] which God has willed to be 
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sacred—except for a just cause, and do not commit adultery. 


Whoever does any of this will face punishment".' (25: 68)? 
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Text Explanation 


20. The Prophet makes clear that the gravest sin of all is to associate 
partners with God, which is at times expressed as setting up equals 
to Him. The next is to kill one's child so that one does not have to 
feed it. This is similar to the Qur'anic order: ' Do not kill your children for 
fear of poverty’. (17: 31) 

The Prophet mentions that committing adultery with one’s 
neighbour's wife is one of the gravest sins. The way he expresses this 
confirms that the offender does it with the woman’s consent, but the 
man would have tempted and seduced her. To go to such temptation 
with any woman is worse than merely committing adultery with her, 
but to do it with a neighbour’s wife is far more repugnant and a 
more serious crime. Neighbours are expected to protect one another 
and to take care of their neighbours’ families. Moreover, Islam 
commands us to be kind to our neighbours and be generous with 
them. To do the opposite and go beyond that so as to reach the stage 
of corrupting a neighbour’s wife and seducing her to the point of 
adultery is a most ghastly sin. 

The verse quoted in the second hadith gives the commandment: 
"Do not take any human being’s life— [the life] which God has willed to be sacred 
—except for a just cause’. This means that human life is initially sacred. It 
may not be taken away, except for a just cause, which means 
committing an offence that incurs the death penalty. 

This hadith, in its two versions, tell us that the worst of all sins is 
to associate partners with God. This is absolutely clear. It is followed 
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by unwarranted murder. Scholars of our Shafi School say: "The 
gravest of sins, next to associating partners with God, is murder’. The 
same is stated by al-Shafi himself. Other grave sins, such as 
adultery, sodomy, undutifulness to parents, black magic, false 
accusation of women, desertion at the time of battle, devouring 
usury and similarly grave sins are subject to certain rules and details 
that determine their seriousness. They may differ according to 
circumstances and the evil they lead to. Therefore, each one of them 
is described as ‘one of the gravest sins’. If any of them is stated at 
times as 'the gravest of all sins”, this means no more than that it ranks 
among the gravest sins, just as we said about the best deeds, but God 
knows best. 


Transmission 


The two chains of transmission feature a particularly interesting 
point, which is that their narrators are all from Kufah. This is a rare 
case of all the narrators of two consecutive hadiths belonging to the 
same city. Jarir's full name is Jarīr ibn ‘Abd al-Hamid, while Mansūr 
is Ibn al-Mu tamir and Abū Wā'il is Shagīg ibn Salamah. 


i. Related by al-Bukhārī, 4207, 4483, 5655, 6426, 6468, 7082 and 7094; Abū Dāwūd, 
2310; al-Tirmidhī, 3182; al-Nasa’1, 4024. 
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CHAPTER 39 


THE GRAVEST OF SINS 


[148—143]. (Dar al-Salam 0158) ‘Amr ibn Muhammad ibn Bukayr ibn 
Muhammad al-Nāgid narrated to me:' Ismail ibn Ulayyah narrated; 
from Sa ‘id al-Jurayrī: "Abd al-Rahmān ibn Abi Bakrah narrated; from 
his father: "We were sitting with God's Messenger (peace be upon 
him) when he said: "Shall I tell you which the gravest sins are?” 
(He repeated this three times): "The association of partners with 
God, undutifulness to parents, and perjury (or stating falsehood)”. 
God's Messenger (peace be upon him) was reclining, but he sat up 
and continued to repeat it until we thought: we wish he would 
stop’. 
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[149-144]. (Dar al-Salām 0159) Yahya ibn Habib al-Harithi narrated 
to me! Khalid (meaning Ibn al-Harith) narrated; Shu'bah narrated; 
"Ubaydillàh ibn Abi Bakr reported; from Anas; from the Prophet 


[speaking about grave sins]. He said: 'Associating partners with 
God, undutifulness to parents, murder and stating falsehood’. 
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[150-000]. (Dar al-Salam 0160) Muhammad ibn al-Wālid ibn ‘Abd al- 


Hamid narrated: Muhammad ibn Ja far narrated; Shu ‘bah narrated: 
Ubaydillāh ibn Abi Bakr narrated to me, saying: I heard Anas ibn 
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Malik say: ‘God’s Messenger (peace be upon him) mentioned grave 
sins (or was asked about grave sins). He said: “Associating partners 
with God, murder and undutifulness to parents”. He also said: 
“Shall I tell you the gravest of grave sins? Stating falsehood (or he 
said perjury)”.’ Shu ‘bah said: ‘Most probably he said perjury’. 
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[151-145]. (Dar al-Salām 0161) Harun ibn Ša īd al-Ayli narrated to 
me:! Ibn Wahb narrated: Sulayman ibn Bilal narrated to me; from 
Thawr ibn Zayd; from Abū al-Ghayth; from Abū Hurayrah that 
God’s Messenger (peace be upon him) said: ‘Make sure not to 
commit the seven ruinous sins’. Some asked: ‘What are these, 
Messenger of God?’ He said: ‘Associating partners with God, black 
magic, taking a human life which God has made sacred except in 
the course of justice, devouring the property of an orphan child, 
devouring usury, desertion at the time of battle and false 
accusation of chaste but oblivious believing women’. 


o ao v ga, 
al o6 5 oF Bij SCC use dé icons IJ e QNI az CHR 
S25: fs ee AD a n: a 05 cien do à S25 bfe 


Ir gēli gu js eae FIM PST «iit 3 in : Ji $55 65 àl 
ce SU oA LL 355 cci JE e: ddl lh. 


$255 ul oe eed vāji 


[152-146]. (Dar al-Salam 0162) Qutaybah ibn Sa id narrated:' al-Layth 
narrated; from Ibn al-Had; from Sa‘d ibn Ibrahim; from Humayd ibn 
‘Abd al-Rahman; from ‘Abdullah ibn ‘Amr ibn al-‘As that God’s 
Messenger (peace be upon him) said: ‘One of the gravest sins is that 
a man should curse his parents’. People asked: Would anyone curse 
his own parents? He said: "Yes, he may curse someone's father and 
the other curses his father [in retaliation]. He may curse someone's 
mother and the other curses his mother. 
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[000-000]. (Dār al-Salām 0163) Abū Bakr ibn Abī Shaybah, Mu- 
hammad ibn al-Muthannā and Ibn Bashshār narrated: all from 
Muhammad ibn Ja far; from Shu'bah [H]. Also, Muhammad ibn 
Hatim narrated to me; Yahya ibn Sa īd narrated; Sufyan narrated: 
both from Sa‘d ibn Ibrahim, with this chain of transmission: the 
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Text Explanation 


21. In the previous chapter we spoke about the ranking of grave sins. 
Scholars say that grave sins are not limited to a specific number. It is 
reported that when Ibn ‘Abbas was asked whether they were seven, 
he answered they are close to seventy, but another report makes it 
closer to seven hundred. The Prophet mentions that 'grave sins are 
seven', but this means that the seven he was about to mention were 
among the grave sins. These seven, or the three or four mentioned in 
other versions, are highlighted because they are more serious and 
more frequent than others, particularly during pre-Islamic days. 
Some reports omit what is mentioned in others, a clear indication 
that those mentioned are some of the grave sins. Later, verbal abuse 
of one's parents is highlighted as a grave sin. Also, backbiting and 
neglecting purification after urination are grave sins. In hadith 
anthologies, other than Muslim's, saying a false oath and desecration 
of the Grand Mosque in Makkah are also grave sins. 

Scholars hold different views regarding the extent that makes a 
sin a grave one and how to distinguish it from other sins. Ibn ‘Abbas 
is reported to have said: "Whatever God has forbidden is a grave sin'. 
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The distinguished scholar Abū Ishāg al-Isfarāyīnī, a scholar of al- 
Shafi‘ School who was highly distinguished in methodology (usū/) 
and figh shares the same view. Qadi ‘Iyad says that this is the view of 
many scrupulous scholars. The argument stated in support of this 
view is that every act of disobedience in relation to God, the Sublime, 
is especially grave. However, the great majority of scholars of all 
disciplines maintain that sins are divided into grave and ordinary. 
This is also reported to have been stated by Ibn ‘Abbas on a different 
occasion. This is confirmed by multiple evidence from the Qur’an 
and the Sunnah, as well as the usage of scholars of early and recent 
times. In his book a/-Basīt fi al-Madhhab, Imam Abū Hamid al-Ghazālī 
said that to deny the difference between small and grave sins is 
unbecoming of figh scholars, since they are well understood from the 
Shari ‘ah and its details. Al-Ghazali’s idea has also been expressed in 
different words by other scholars. There is no doubt that any 
disobedience of God is exceedingly ghastly when it is considered in 
relation to His exalted status and majesty, yet some [grave sins] are 
more serious than others. They are thus classified into what is erased 
by offering the five daily prayers, or fasting during Ramadan, or 
pilgrimage, or ‘umrah, or wudū, or fasting on the day of attendance at 
Arafat, or on 10 Muharram, or by doing a good action, or anything 
else stated in authentic hadiths, as contrasted by what is not erased 
by these. It is confirmed in an authentic hadith that the Prophet said: 
‘unless the person commits a grave sin’. Thus, Islam considers as 
small any offences that are erased by prayers and other good actions, 
while others that are not so erased are classed as grave sins. There is 
no doubt that this is a fine division. Yet this does not make the small 
offences any less ghastly, in the sense that they are acts of 
disobedience of God Almighty. They are small in relation to other 
sins as they are less abhorrent and easy to atone for, but God knows 
best. 

Now that it is established that sins are divided into minor and 
grave ones, scholars hold greatly different views on how to define 
them. It is reported that Ibn ‘Abbas said that ‘grave sins include 
every offence God mentions as incurring punishment in Hell, or 
God's displeasure, or deserving a curse or the like. Al-Hasan al-Basrī 
expressed a similar view. Other scholars said that grave sins include 
whatever God warns us will incur punishment in Hell or for which 
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He has specified a mandatory punishment in this life. In his book a/- 
Basīt, al-Ghazālī says: ‘The overall mental criterion that makes a sin a 
grave one is that a person commits it without entertaining any 
feeling of fear or regret, as in the case of one who looks at it as 
insignificant or one who habitually commits it. It is such a casual 
approach to sin that makes it a grave one. What leads to the casual 
whim, odd word, slackness in the observance of what Islam requires 
of people, but is coupled with a feeling of regret or unease that 
diminishes the pleasure of disobedience, does not detract from a 
person’s integrity and is not considered a grave sin’. Shaykh Abu 
‘Amr ibn al-Salah said: ‘Any offence may grow and become so 
serious that it merits the description of being major. This is the point 
at which such an offence is considered a grave sin. Moreover, grave 
sins have signs, such as carrying a mandatory punishment, a 
warning in the Qur’an or the Sunnah that committing them leads to 
Hell, describing the one who commits them as “transgressor”, 
incurring a curse, such as the statement that “God curses whoever 
alters land borders”. 

In his book Oawā'id al-Ahkām ft Masalih al-Anām, Imam Abū 
Muhammad al- Tzz ibn ‘Abd al-Salam said: 


If you wish to know the difference between ordinary and 
grave sins, all you need to do is to compare the evil of the sin 
to the evil of the sins that are stated to be grave. If the evil ofa 
certain sin is less than the least evil of the grave ones, then that 
sin is an ordinary or minor offence. If it is equal to, or more 
than the least of the evil of the grave sins, then it is grave. To 
revile God, the Sublime and Exalted, or His Messenger, or to 
disrespect God’s messengers or accuse any of them of 
falsehood, or to desecrate the Ka bah with filth, or throw the 
Qur'an on a rubbish heap: any of these is among the gravest of 
sins, even though Islamic law does not specify that it is such. 
The same applies to one who restrains a chaste woman to 
enable another to rape her, or to hold a Muslim so as to enable 
another person to kill him. Needless to say, this is a greater 
evil than misappropriating an orphan’s property, in addition 
to its being a grave sin. Likewise, a person may inform the 
unbelievers of the weak points in the Muslim community’s 
defences, knowing that this leads to a crushing defeat for the 
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Muslim community and to their women and children being 
taken prisoner or being enslaved, and their property taken 
away. Such types of evil are far greater than that of desertion 
on the day of battle without valid reason, which is considered 
one of the grave sins. If one makes a false claim about 
someone, knowing that it would lead to his being killed, this 
is a grave sin, but if the false claim means that that person 
would incur a paltry fine, worth no more than a date, this is 
not a grave sin. Islamic law makes clear that perjury and the 
misappropriation of an orphan's funds are grave sins. If they 
involve a large amount of money or property, it is clear that 
they are grave sins, but if they involve a very small amount, 
they may be considered grave as a deterrent. This is similar to 
the case of prohibiting even a small sip of wine, stating that it 
is a grave sin even though it has no evil effect. We may take 
here the threshold that makes the punishment for theft 
enforceable as a criterion by which a sin is classified as grave. 
To make a judgement that is at variance with justice is a grave 
sin. A false testimony is a cause of such a judgement while the 
judge who returns the verdict is the actor. If the cause is a 
grave sin, the deed itself is even more so ... . 

A number of scholars state that the criterion to apply here 
is that every offence is coupled with a warning of punishment, 
or incurs a mandatory punishment or God’s curse is a grave 
sin .... As such, every offence that leads to evil that is equal 
to, or greater than, the evil of offences that are coupled with 
warnings of punishment, or incur mandatory punishment or 
God's curse is grave .... 

However, it is perhaps a better criterion to say that a sin is 
grave if it indicates that the offender is as careless about his 
religion as the one who commits the least of the stated grave 


sins.! 


Imam Abü al-Hasan al-Wahidi and others said: It is right to say 
that there is no clear definition of what constitutes a grave sin, but 
Islam makes clear that some sins are grave and others minor, while 
others still are not given either description. This last type includes 
both grave and minor sins. The reason for not specifying them is that 
a person refrains from all of them for fear of committing a grave sin. 
This is akin to withholding specific information denoting which 
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night in Ramadan the Night of Power is, and at what time the period 
of answering supplication begins on Fridays and during the night, 
and the greatest name of God, as well as other things that remain 
unspecified, but God knows best. 

Scholars said that to persistently commit a minor sin makes it 
grave. ‘Umar and Ibn ‘Abbas are reported to have said that ‘no sin 
remains grave when followed by supplication for forgiveness, and 
no minor sin remains so when persistently done’. This is because 
prayer for forgiveness ensures that a grave sin is wiped off, while 
persistence transforms a minor sin into a grave one. Concerning the 
definition of persistence, Shaykh Abū Muhammad al-‘Tzz ibn ‘Abd 
al-Salam said: ‘It is to do the minor sin repeatedly so as to give an 
impression of carelessness about one’s religion similar to that of a 
person who deliberately commits a grave sin’. He also said: “The 
same applies when a person commits various minor sins so that 
together they give the same impression as committing the least of 
grave sins’. Shaykh Abu ‘Amr ibn al-Salah said: ‘A persistent sinner 
is one who has enough of the opposite of repentance to make him 
intend to repeat the sin, or to go on doing it so as to bring it into the 
domain of what is described as grave indeed. Neither the time nor 
the number of such action may be determined, but God knows best.’ 
This is the sum of the criteria defining grave sins. 

In the first hadith of this chapter, the Prophet repeats his question 
three times: ‘Shall I tell you which the gravest sins are?’ He mentions 
among them undutifulness to parents. The Arabic word used for 
undutifulness is 'xgūg which is derived from a root that indicates 
severance. Linguists explain it as boycotting or disobeying one’s 
parents. The exact meaning of undutifulness, which Islam forbids, is 
rarely defined by scholars. Shaykh Abū Muhammad ibn ‘Abd al- 
Salam said: 


In respect of undutifulness to parents and what is due to them 
by right, I have not found a criterion to define this. It is agreed 
by scholars that it is not obligatory to obey them in every 
thing they order or prohibit. It is forbidden that a son should 
join a military jihad expedition without their permission, 
because they may feel the apprehension of his being killed or 
severely wounded too hard to bear. Added to this is every 
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type of travel during which parents fear for the life of their 
child or fear that he may be severely injured. 


Shaykh Abū ‘Amr ibn al-Salah said: ‘Forbidden undutifulness 
includes every action that hurts one’s parent, provided that it is not 
obligatory.” It may be said that obedience of parents is obligatory in 
everything that does not constitute a sin. To disobey them in what is 
permissible is undutifulness. Many scholars make it obligatory to 
obey one’s parents in what is not clearly prohibited. Our scholars say 
that a son may travel without his parents’ permission, if his journey 
is for study or business. This is not contrary to what I have 
mentioned, because this is general and what I mentioned restricts its 
generality. 

In the second version, the Prophet says: ‘Shall I tell you the 
gravest of grave sins? Stating falsehood (or he said perjury)’. This is 
not as it first appears to mean. Undoubtedly, to disbelieve in God’s 
oneness and to commit murder are graver sins than perjury. 
Therefore, the Prophet’s statement needs to be interpreted. It may be 
interpreted in three ways: (1) It is meant as ‘disbelief’ because an 
unbeliever states a falsehood and acts on it; (2) it applies to one who 
considers such perjury or false statements to be lawful. To do so 
makes him an unbeliever; and (3) it means that perjury is one of the 
gravest sins. This last interpretation is the correct one. To say that it 
implies disbelief, as in the first way, is unsound, because it implies 
the prohibition of false statements in regard to rights. That disbelief 
is wrong and the gravest of all sins was well-known to all, no 
Muslim would ever doubt that. Therefore, to attach the statement to 
disbelief gives it little value. Moreover, the apparent meaning that 
the general tone of the hadith and the rules that apply in this case 
support that all perjury, or false testimony, is a grave sin, whether it 
concerns something small or highly valuable. However, we may also 
apply here what was said about eating one date of an orphan’s 
property. 

The Prophet mentions desertion on the day of a battle as one of 
the grave sins. This is a clear statement considered by all scholars as 
evidence confirming its gravity. However, it is reported that al- 
Hasan al-Basri does not consider it so, because he understands the 
relevant Qur’anic verse as applicable only to the Battle of Badr. The 
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correct view is that it is general and applicable at all time, but God 
knows best. 

The hadith mentions that when the Prophet spoke about perjury 
being a grave sin he ‘was reclining, but he sat up and continued to 
repeat it until we thought: we wish he would stop’. That he sat up 
indicates the great importance he attached to this particular aspect 
and confirms the fact that perjury is strictly forbidden and totally 
unacceptable. That the Prophet’s companions wished he would stop 
shows how dear the Prophet was to them. They realized that the 
mere mention of perjury displeased him and they wanted him to 
always be comfortable. 

The Prophet also mentions black magic as one of the grave sins. 
This is a confirmation of our Shafi school's view and the view of the 
majority of scholars that black magic is forbidden and that learning, 
practising and teaching it are grave sins. A few of our scholars say 
that learning black magic is permissible so as to know its nature and 
to prove the falsehood of those who practise it. Also, by learning it its 
effects are shown to be different from miraculous happenings that 
God may grant some of His devoted servants. Whoever adopts this 
view may consider the hadith applicable to practising black magic, 
but God knows best. 

The Prophet also mentions among grave sins that ‘a person 
reviles his parents’, and he explains it saying that reviling another 
person’s parents makes that person retaliate and revile the 
perpetrator’s parents. Thus, the first person’s action rebounds on his 
own parents. This shows that an event may be attributed to the one 
who causes it, even though he has not done it himself. This is 
considered undutifulness to parents, because the parents feel it very 
hard. This statement by the Prophet indicates that causes leading to 
something forbidden should be abandoned, as in the case of 
prohibiting selling fruit juice to someone who will use it to brew 
wine, or selling weapons to someone who will use them for armed 
robbery, etc., but God knows best. 


Transmission 


Abū Bakrah is mentioned in the chain of transmission. His name is 
Nufay‘ ibn al-Harith, a companion of the Prophet. The two chains of 
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transmission mentioned consist of reporters who were all from 
Basrah, except that Shu bah was from Wāsit but moved to Basrah. In 
the previous chapter, we had two chains of transmission consisting 
of reporters from Kufah. 

Muslim said: ‘Khalid (meaning ibn al-Harith) narrated’. This is 
because when Yahya narrated the hadith to Muslim, he mentioned 
that he heard it from Khalid without completing his name. Muslim 
did not wish to give his full name as if it was stated by Yahya so that 
he would not suggest that Yahya said what he did not say. Yet 
Muslim wanted to identify Khalid properly, so he resorted to this 
method adding between brackets what would provide this 
identification. The chains of transmission include Ubaydillāh ibn 
Abi Bakr, and this Abū Bakr was the son of Anas ibn Malik, which 
means that Ubaydillāh is reporting from his grandfather. Abū la- 
Ghayth’s name is Salim. The first chain of transmission includes 
Sa ‘id al-Jurayri. His full name is Abū Muslim Sa īd ibn Iyās, who 
belonged to the Jurayr ibn ‘Abbad branch of the tribe of Bakr ibn 
Wail. 


i. Related by al-Bukhārī, 2511, 5631, 5918 and 6521; al-Tirmidhi, 1901, 2299 and 
3019. 

ii. Related by al-Bukhārī, 2510, 5632 and 6477; al-Tirmidhi, 1207 and 3018; al- 
Nasāī, 4021 and 4882. 

i. Related by al-Bukhārī, 2766, 5764 and 6857; Abū Dawiid, 2874; al-Nasā'ī, 3673. 

i. Related by al-Bukhārī, 5628; Abū Dāwūd, 5142; al-Tirmidhī, 1902. 

i. ‘Izz al-Dīn ibn ‘Abd al-Salam, Oawā “id al-Ahkam fi masālih al-Anam (Cairo: Dar 
al-Bayān al-‘Arabi, 2002), Vol. 1, pp 19-22. 

i. Ibid, p. 22. 
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CHAPTER 40 


THE PROHIBITION OF ARROGANCE 


[153-147]. (Dar al-Salam 0164) Muhammad ibn al-Muthanna, 
Muhammad ibn Bashshar and Ibrahim ibn Dinar narrated:' all from 
Yahya ibn Hammad. Ibn al-Muthanna said: Yahya ibn Hammad 
narrated to me: Shu‘bah reported; from Aban ibn Taghlib; from 
Fudayl al-Fugaymi; from Ibrahim al-Nakha‘; from *Alqamah; from 
‘Abdullah ibn Mas ‘ud; from the Prophet (peace be upon him), who 
said: ‘A person with an atom’s weight of arrogance in his heart will 
not enter Heaven’. A man said: ‘A man loves to wear fine clothes 
and shoes’. The Prophet said: ‘God is beautiful and He loves 
beauty. Arrogance is to be scornful of the truth and contemptuous 
of people’. 
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[154-148]. (Dar al-Salam 0165) Minjab ibn al-Harith al-Tamimi and 
Suwayd ibn Sa īd narrated:! both from ‘Ali ibn Mushir. Minjāb said: 
Ibn Mushir reported; from al-A ‘mash; from Ibrahim; from ‘Algamah; 
from ‘Abdullah ibn Mas ‘ud: 'God's Messenger (peace be upon him) 
said: “No one enters Hell if he has the weight of a mustard seed of 
faith; and no one enters Heaven if he has the weight of a mustard 
seed of arrogance”.’ 
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[155—149]. (Dar al-Salam 0166) Muhammad ibn Bashshar nar-rated: 
Abu Dāwūd narrated; Shu'bah narrated; from Abān ibn Taghlib; 
from Fudayl; from Ibrahim; from ‘Alqamah; from ‘Abdullah; from 
the Prophet, who said: 'A person with an atom's weight of 
arrogance in his heart will not enter Heaven’.”” 
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Text Explanation 


22. The hadith quotes the Prophet as saying that 'God is beautiful 
and He loves beauty'. Scholars differ as to the meaning of this 
statement. Some say that it means that whatever is related to God is 
splendid and beautiful. All good names belong to Him, as do all 
qualities of beauty and perfection. It is also said that 'God is 
beautiful” means that He gives beauty to things. Imam Abū al-Qasim 
al-Dushayri said that it means that He is majestic. Imam Abū 
Sulayman al-Khattābī said that it means that He is the owner of light 
and splendour. Others say that it means God acts beautifully with 
His servants, considers their weaknesses, charges them with what is 
easy for them to perform and rewards them richly for what they do 
for His sake. 

This description of God is given in this authentic hadith, but it is 
only reported by single reporters. The same description occurs in the 
hadith speaking of God's fine names, but its chain of transmission is 
questionable. Scholars are of the view that it is appropriate to 
consider it one of God's names, but some disagree. Abū al-Ma ‘ali, 
Imam al-Haramayn, said: "We accept and use what is stated of God's 
names and attributes in revelations, and what is not permissible to 
attribute to God we disallow. However, we cannot describe as 
permissible or prohibited what is not stated to be of either category. 
Religious verdicts are based on religious texts. Were we to give a 
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verdict on this last type, we would be making a verdict that is not 
based on religious text ... . Moreover, it is not a condition for the 
permissibility to permit using a particular name or attribute that it 
must be stated in an absolutely authentic text. It is sufficient to have 
it mentioned in a statement of the degree that defines a required 
action, even though it may not provide absolute knowledge. 
However, analogy in religious matters indicates required action, but 
analogy may not be resorted to in relation to God’s names and 
attributes’. These are the words of Imam al-Haramayn, whose 
meticulousness in religious matters generally, and in this discipline 
in particular, is of the highest order. 

Imam al-Haramayn’s statement, "We give no verdict of 
permissibility or prohibition to what is not stated as either 
permissible or prohibited’, is based on the accepted view regarding 
the status of things before a religious verdict is given on them. The 
correct view of our meticulous scholars is that no verdict of 
permissibility, prohibition or otherwise is attached to them, because 
verdicts are only given on the basis of what God has legislated. Some 
of our scholars say that such matters are permissible; others that they 
are forbidden; and others still choose a ‘do not know’ attitude 
towards them. The first is the preferred view, but God knows best. 

Sunni scholars differ with regard to applying to God, the Exalted, 
names and attributes of perfection, majesty and praise that have not 
been specifically stated in religious texts as applying to Him, yet nor 
have they been prohibited. Some scholars say that it is permissible 
and others prohibit it without the support of clear evidence in the 
Qur’an, or recurrent (mutawatir) hadith, or unanimous scholarly 
view. If we have a hadith reported by single reporters, some scholars 
say using such names and attributes is permissible while others say it 
is not. Those who permit it say that it may be used in praising God 
and in supplication, because these are actions and action may rely on 
what is reported by single reporters. The others say that it is not 
permissible because it constitutes belief in what may or may not 
apply to God, the Sublime. This can only be gathered through 
absolutely authentic statements. Qadi Iyād says that the correct view 
is that it is permissible because it involves action, and because God 
says: ‘God has the finest names, so appeal to Him by these’. (7: 180) 

The Prophet said: ‘A person with an atom weight of arrogance in 
his heart will not enter Heaven’. Scholars give this statement 
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different interpretations. Al-Khattabi mentions two ways of 
interpreting it: the first is that it means ‘a person who is too proud to 
believe’, and such a person will never be in Heaven if he maintains 
this attitude until he dies. The other interpretation is that no one will 
have any shred of arrogance at the moment he enters Heaven. It is 
just like God says: ' We shall remove any rancour that may be lingering in their 
hearts’. (7: 43) Both interpretations appear to be too laboured. The 
hadith occurs in the context of prohibiting the well known attitude 
based on arrogance, which means looking with disdain on people 
and being scornful of what is right. Therefore, it should not be given 
an interpretation that takes it away from what is intended. The 
apparent meaning is the one chosen by Qadi TIyād and other 
meticulous scholars, which is that such a person will not enter 
Heaven without suffering punishment, if God chooses to punish 
him. It is also said by scholars that this is his punishment if God 
punishes him, but He may grant him pardon. It is certain that all 
who believe in God’s oneness will enter Heaven, either with the first 
group, or later when some of those who committed grave sins and 
died when persisting in doing them have suffered their punishment. 
Other scholars say that the hadith means that such a person does not 
enter Heaven with the righteous who are the first to be admitted 
there. 

The Prophet (peace be upon him) said: ‘No one enters Hell if he 
has the weight of a mustard seed of faith’. This refers to the type of 
entry that is exclusive to unbelievers, which is permanent. The 
Prophet uses the expression, ‘the weight of a seed’, which confirms 
what was stated earlier about faith, or man, increasing or decreasing. 

The hadith mentions that someone among the Prophet’s audience 
said: "A man loves to wear fine clothes and shoes’. This person was 
Malik ibn Murārah al-Ruhawi. This is stated by Qadi Tyad and 
referred to by Ibn ‘Abd al-Barr. Abū al-Qasim Khalaf ibn ‘Abd al- 
Malik ibn Bashkuwal mentions various reports about his name and 
their sources: ‘He is Abū Rayhanah Sham ‘tn, according to Ibn al- 
A‘rabi; Rabi‘ah ibn ‘Amir, according to ‘Ali ibn al-Madini who 
mentions him in a/-Tabagāt; Sawad ibn ‘Amr, according to Ibn al- 
Sakan; Mu'adh ibn Jabal according to Ibn Abi al-Dunya, who 
mentions him in his book a/-Kbumül wal-Tawadu‘; Malik ibn Murarah 
al-Ruhawi according to Abū Ubayd, who mentions him in Gharib al- 
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Hadith; ‘Abdullah ibn ‘Amr ibn al-‘As according to Ma‘mar; and a 
final suggestion says that he was Khuraym ibn Fatik.’ 


Transmission 


The chain of transmission of the second hadith features two 
interesting points: the first is that it includes three reporters from the 
Tābiīn generation reporting from each other. These are al-A‘mash 
from Ibrahim from ‘Alqamah. The other point is that all the reporters 
from Minjab to ‘Abdullah ibn Mas ūd belonged to Kufah, except for 
Suwayd ibn Sa īd, Minjab's colleague. As such, Minjab suffices as 
both report from ‘Ali ibn Mushir. 


i. Related by al-Tirmidhi in a longer version, 1999. 
ii. Related by Abū Dāwūd, 4091; al-Tirmidhi, 1998; Ibn Mājah, 59. 
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CHAPTER 41 


EVIDENCE THAT WHOEVER DIES 
ASSOCIATING NO PARTNERS WITH 
GOD ENTERS HEAVEN AND 
WHOEVER DIES A POLYTHEIST 
ENTERS HELL 


[156-150]. (Dar al-Salam 0167) Muhammad ibn ‘Abdullah ibn 
Numayr narrated: my father and Waki‘ narrated; from al-A ‘mash; 
from Shagīg; from ‘Abdullah: (Wakī' said: God’s Messenger—peace 
be upon him—said: and Ibn Numayr said: I heard God's Messenger 
—peace be upon him—say): "Whoever dies associating anything 
with God enters Hell'. And I say: Whoever dies associating no 
partners with God enters Heaven. 
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[157-151]. (Dar al-Salàm 0168) Abū Bakr ibn Abi Shaybah and Abū 
Kurayb narrated: Abū Mu'awiyah narrated; from al-A mash; from 
Abū Sufyan; from Jabir: ‘A man came to the Prophet (peace be upon 
him) and said: "Messenger of God, what are the two determinants 
(al-mujibatan)?” The Prophet said: "Whoever dies associating no 
partners with God enters Heaven; and whoever dies claiming that 
He has partners enters Hell”. 
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[158-152]. (Dar al-Salām 0169) Abū Ayyūb al-Ghaylānī, Sulayman 
ibn Ubaydillāh and Hajjaj ibn al-Sha‘ir narrated to me: "Abd al- 
Malik ibn ‘Amr narrated; Ourrah narrated; from Abū al-Zubayr; 
Jabir ibn ‘Abdullah narrated: ‘I heard God’s Messenger (peace be 
upon him) say: “Whoever meets God associating no partners with 
Him enters Heaven; and who-ever meets Him associating partners 
with Him enters Hell”.’ 
Abū Ayyūb said: Abū al-Zubayr said; from Jābir. 
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[000-000]. (Dar al-Salam 0170) Ishāg ibn Mansur narrated to me: 
Mu ‘adh (who is Ibn Hisham) reported: my father narrated to me; 
from Abt al-Zubayr; from Jabir that the Prophet said: the same. 
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[159-153]. (Dār al-Salām 0171) Muhammad ibn al-Muthannā and Ibn 
Bashshār narrated: Ibn al-Muthannā said: Muhammad ibn Ja far 
narrated; Shu ‘bah narrated; from Wasil al-Ahdab; from al-Ma ‘rir ibn 
Suwayd, who said: ‘I heard Abu Dharr narrating that the Prophet 
said: “Gabriel (peace be upon him) came to me and gave me the 
happy news that ‘whoever of your community dies associating no 
partners with God enters Heaven’. I said: even though he might 
commit adultery and steal? He said: ‘even though he might commit 
adultery and steal’”.’ 
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[160—154]. (Dar al-Salām 0172) Zuhayr ibn Harb and Ahmad ibn 
Khirāsh narrated to me:' ‘Abd al-Samad ibn ‘Abd al-Wārith 
narrated; my father narrated; Husayn al-Mu'allim narrated to me; 
from Ibn Buraydah; that Yahya ibn Ya‘mar narrated to him; that Abu 
al-Aswad al-Du'alī narrated to him; that Abū Dharr narrated to him, 
saying: ‘I went to the Prophet (peace be upon him) and he was 
asleep, wearing a white robe. I went to him later and he was asleep. 
Then I went to him and he was awake. I sat close to him and he 
said: “Any human being who says, ‘there is no deity other than 
God’, and dies believing in it will enter Heaven”. I said: “Even if 
he commits adultery and steals?” He said: “Even if he commits 
adultery and steals”. I said: “Even if he commits adultery and 
steals?” He said: “Even if he commits adultery and steals”. He 
repeated this three times adding after the fourth “In spite of Abu 
Dharr".' Abū Dharr went out repeating: ‘In spite of Abū Dharr'.** 
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Text Explanation 


23. In the second of these hadiths a man asks the Prophet: "What are 
the two determinants? The questioner wanted to know what 
determines a person's fate in the Hereafter. In other words: which 
action or state of things determines that a person goes to Heaven, 
and which determines his being in Hell. 

In the last hadith, the Prophet confirms that a person who firmly 
believes in God's oneness will go to Heaven, even though he 
commits grave sins such as adultery and theft. The Prophet then 
adds, 'In spite of Abū Dharr'. The Arabic expression translated here 
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as ‘in spite of Abu Dharr’ gives a graphic image showing a person's 
nose being rubbed in dust. The literal meaning is lost while the sense 
of opposition is retained. The Prophet said this to Abū Dharr because 
he felt that anyone who commits a grave sin, such as adultery or 
theft, could not be easily pardoned. He was so pious that he felt any 
disobedience of God to be extremely hateful. 

Ibn Mas'ūd narrates the hadith guoting the Prophet as saying: 
‘Whoever dies associating anything with God enters Hell’. Then he 
adds: ‘and I say: Whoever dies associating no partners with God 
enters Heaven’. This is how the hadith is stated in some original 
copies of Muslim’s anthology, and also in al-Bukhari’s Sahih. In other 
original copies, the two statements are reversed: "God's Messenger 
said: “Whoever dies associating no partners with God enters 
Heaven”. And I say: “Whoever dies associating anything with God 
enters Hell”.” Both statements are authentically reported to have 
been said by the Prophet, as stated in the second hadith narrated by 
Jābir. The question here is why Ibn Mas'üd quoted one part 
attributing it to the Prophet while stating the other part with an 
attribution to himself. Qadi Tyād and others suggest that he heard 
only one part from the Prophet and added the other on the basis of 
his knowledge of God’s Book, or because he drew this conclusion on 
the basis of what he had heard from the Prophet. This explanation 
falls short because both parts are attributed to the Prophet by Ibn 
Mas ‘ud himself, as we have already mentioned. Hence, it is better to 
say that he heard the two parts from the Prophet, but at one time he 
was certain of the exact wording of one part, but not so certain of the 
other. Therefore, he quoted what he was certain of but reported the 
other differently, adding it to the memorized part. At another time, 
his certainty was of the other part and he attributed it to the Prophet 
while making the first his own, but adding it in the same way. We 
thus combine the two reports by Ibn Mas'üd and it thus agrees with 
the hadith as narrated by others, who quote the two parts as spoken 
by the Prophet, but God knows best. 

The Prophet (peace be upon him) states a verdict that whoever 
dies associating partners with God will be in Hell and whoever dies 
believing in God's oneness will be in Heaven. This is unanimously 
agreed upon by all Muslims. That a polytheist will be in Hell is taken 
as a general statement, and it is understood to mean that such a 
person enters Hell and stays there. There is no difference between 
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polytheists who are Jews, Christians, idol worshippers or other 
unbelievers. Moreover, there is no difference between those who 
disbelieve out of stubborn rejection or other unbelievers. Nor is there 
any difference between one who rejects Islam and one who claims to 
be a Muslim but is judged to be an unbeliever because he denies 
something, the denial of which makes him such. 

Again, it is certain that a person who dies believing in God’s 
oneness will enter Heaven. A person who is not guilty of persistently 
committing grave sins will be among the first to enter Heaven. 
However, the one who dies persisting in committing grave sins, but 
believes in God's oneness, is left to God’s will. If God forgives him, 
he goes to Heaven with those who enter it first. Otherwise, he will be 
punished, then brought out of Hell and sent to Heaven where he 
stays forever, but God knows best. 

The Prophet says: "Even if he commits adultery and steals’. This 
supports the belief of the Sunni Muslims that those who commit 
grave sins are not inevitably doomed to Hell, but if they are 
punished in Hell they will then be brought out of it and subsequently 
be admitted into Heaven where they stay forever. All this has been 
fully discussed earlier, and God knows best. 


Transmission 


The first chain of transmission consists of reporters who all belonged 
to Kufah, from Muhammad ibn Numayr to ‘Abdullah ibn Mas ūd 
and everyone in between. It is noted that in this chain of transmission 
Muslim says: "Wakī' said: God’s Messenger—peace be upon him— 
said: and Ibn Numayr said: I heard God’s Messenger—peace be 
upon him—say’. This and similar fine points highlighted by Muslim 
prove without doubt his scrupulous scholarship, rich knowledge, 
meticulous reporting and great expertise in the transmission 
discipline. May God reward him richly for his diligence. The fine 
point here is that Ibn Numayr narrates from Ibn Mas'ūd that he 
heard God’s Messenger say the hadith. Thus, the chain of 
transmission is agreed by all scholars to be undoubtedly continuous 
and complete. On the other hand, Waki‘ narrates from Ibn Mas ‘ud, 
stating: ‘God’s Messenger said’. Scholars differ as to whether this 
form suggests completeness of the chain of transmission or not. The 
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majority agree that it is complete, just as in ‘I heard the Prophet say”. 
Others require further evidence to rule that it is complete. If this view 
is upheld, then the hadith will be regarded as having an incomplete 
chain of transmission, i.e. mursal, going up to the Prophet's 
companion. Scholars disagree on whether such a hadith is upheld as 
evidence or not. The great majority are of the view that it is upheld, 
although other mursal hadiths are not upheld as evidence. Abu Ishaq 
al-Isfarāyīnī of the Shāfi ī school says that such a mursal is not 
upheld. Thus, the hadith is narrated with complete and incomplete 
chains of transmission. Differences of views on such hadiths are well 
known: some scholars say that the incomplete is given priority, while 
others say that priority is given to the one that enjoys better 
memorization, and others still say that it is given to the greater 
number. The correct view is that priority should be given to the 
version with the complete chain of transmission. Thus, Muslim took 
precautions and mentioned the two wordings, so that he would not 
be reporting the overall meaning. All scholars agree that reporting 
the exact wording is better, but God knows best. 

Abū Sufyān, who reports from Jābir, is named Talhah ibn Nafi*, 
while Abū al-Zybayr’s name is Muhammad ibn Muslim ibn Tadrus. 
At the end of the third hadith Muslim states: "Abū Ayyub said: Abū 
al-Zubayr said; from Jabir’. What he means is that Abū Ayyūb and 
Hajjaj differed in their reporting from Jabir: Abu Ayyub said: ‘from 
Jabir’, while Hajjaj said: ‘Jabir narrated’. Using the word ‘narrated’, 
which we have already said is to state in Arabic, ‘narrated to us’, is 
clearer in indicating the continuity of reporting. ‘From’, on the other 
hand, is subject to different opinions. The majority of scholars 
confirm that it indicates continuity just like ‘narrated’, but some 
scholars say that it indicates discontinuity. Adopting this last view 
means that the hadith is incompletely reported, and that it is a mursal 
from the Tābiīn reporter. Qurrah is Khalid’s son, while al-Ma tūr 
ibn Suwayd makes an interesting point: al-A‘mash said: ‘I saw al- 
Ma'rur when he was 120 years of age, with his hair and beard all 
black'. 

We have already mentioned that Abü Dharr's name was Jundab, 
according to the best known reports, but other suggestions are given. 
Ibn Buraydah, who is mentioned in this hadith, is ‘Abdullah. 
Buraydah had two sons who were twins, Sulaymān and 'Abdullah, 


137 


and both are graded as ‘reliable’. We mentioned them earlier in the 
Book of Faith. Ibn Buraydah, Yahya ibn Ya‘mur and Abū al-Aswad 
are three reporters of the Tabi‘In generation and they report from 
each other. 

According to what is best known, Abū al-Aswad’s name was 
Zalim ibn ‘Amr, but it is also said that his name was ‘Amr ibn Zalim, 
or Uthmān ibn ‘Amr, or ‘Amr ibn Sufyan, or Uwaymir ibn Zalim. 
He was the first scholar to establish the rules of grammar and was 
appointed by ‘Ali ibn Abi Talib to the position of judge of Basrah. 


i. Related by al-Bukhārī, 1181, 4227 and 6305. 


i. Related by al-Bukhārī, 1180 and 7049. 
ii. Related by al-Bukhari, 5489. 
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CHAPTER 42 


THE PROHIBITION OF KILLING AN 
UNBELIEVER AFTER HE SAYS: 
THERE IS NO DEITY OTHER THAN 
GOD 


[161-155]. (Dar al-Salam 0173) Outaybah ibn Sa īd narrated: Layth 
narrated [H]. Also, Muhammad ibn Rumh narrated (in largely 
similar text); al-Layth reported; from Ibn Shihab; from ‘Ata’ ibn 
Yazīd al-Laythī; from Ubaydillāh ibn ‘Adi ibn al-Khiyar; from al- 
Migdād ibn al-Aswad that he reported to him that he said: 
‘Messenger of God, suppose I meet an unbeliever [in battle] and he 
fights me and hits one of my arms with his sword and cuts it. He 
then runs away from me [standing] behind a tree and says: “I 
submit myself to God”. May I kill him, Messenger of God, after he 
has said it?” God’s Messenger (peace be upon him) said: "Do not 
kill him’. I said: ‘Messenger of God, he has cut my hand and it is 
after cutting it that he said those words. May I kill him?’ God’s 
Messenger (peace be upon him) said: ‘Do not kill him. If you kill 
him, he is in your position before you kill him and you are in his 
position before he said the words he did’. 
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[162-156]. (Dar al-Salam 0174) Ishaq ibn Ibrahim and ‘Abd ibn 
Humayd narrated: ‘Abd al-Razzāg reported; Ma‘mar reported [H]. 
Also, Ishaq ibn Musa al-Ansari narrated; al-Walid ibn Muslim 
narrated; from al-Awzat [H]. Muhammad ibn Rafi‘ narrated: ‘Abd 
al-Razzaq narrated; Ibn Jurayj reported: all from al-Zuhri with this 
chain of transmission: Ibn Jurayj and al-Awzāī mention in their 
narration, ‘I submit myself to God’, as al-Layth said in his 
narration. Ma‘mar’s narration includes: "When I was about to kill 
him, he said "There is no deity other than God”. 
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[163-157]. (Dar al-Salam 0175) Harmalah ibn Yahya narrated: Ibn 
Wahb reported; Yunus reported to me; from Ibn Shihāb; "Atā' ibn 
Yazid al-Laythī al-Junda‘ narrated to me; that Ubaydillāh ibn ‘Adi 
ibn al-Khiyār reported to him; that al-Miqdad ibn ‘Amr ibn al-Aswad 
al-Kindi, an ally of the Zuhrah clan who took part in the Battle of 
Badr alongside the Prophet, said: 'Suppose that I meet an 
unbeliever [in battle] ...'. He mentioned the same as in al-Layth's 
narration. 
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[164—158]. (Dar al-Salam 0176) Abū Bakr ibn Abi Shaybah narrated: 
Abu Khalid al-Ahmar narrated [H] Abū Kurayb and Ishaq ibn 
Ibrahim narrated; from Abū Mu āwiyah; both from al-A ‘mash; from 
Abu Zibyan; from Usamah ibn Zayd. This is Ibn Abi Shaybah’s 
narration: ‘God’s Messenger (peace be upon him) sent us on a 
military expedition, and we raided al-Hurāgāt of Juhynah. I caught 
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up with a man but he said: "there is no deity other than God”. Yet I 
stabbed him. I then felt very uneasy. I mentioned this to the 
Prophet, and God's Messenger (peace be upon him) said to me: 
"Did he say, there is no deity other than God, and yet you killed 
him?” I said: "Messenger of God, he only said it out of fear of my 
sword”. He said: "Should you not have opened his heart so as to 
make sure whether he truly meant it or not?” He continued to 
repeat this to me and I wished I had only embraced Islam on that 
day’. Sa‘d said: ‘By God, I will never kill a Muslim until I see the 
corpulent man, meaning Usamah, killing him’. A man said: ‘Does 
not God say: “Fight them until there is no more oppression, and all 
submission is made to God alone?"' (8: 39) Sa'd said: "We fought so 
that there would be no more oppression, but you and your fellow 
men wish to fight so that there will be oppression’. 
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[165-159]. (Dar al-Salam 0177) Ya'qub [ibn Ibrahim] al-Dawragī 
narrated: Hushaym narrated; Hasin reported; Abū Zibyan narrated, 
saying: I heard Usamah ibn Zayd ibn Harithah narrating. He said: 
"God's Messenger sent us to al-Huraqah of Juhaynah. We raided 
them and defeated them. One man from the Ansar and I chased 
one of their men, and when we were overtaking him, he said: 
“There is no deity other than God”. The Ansari man stopped, but I 
stabbed him with my spear and killed him. When we returned, this 
was reported to the Prophet (peace be upon him). He said to me: 
“Usamah, did you kill the man after he had said there is no deity 
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other than God?” I said: Messenger of God, he only said it to 

protect himself. He said: "Did you kill the man after he had said 

there is no deity other than God?” He continued to repeat it until I 

wished that I had embraced Islam only on that day”. 
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[166-160]. (Dar al-Salam 0178) Ahmad ibn al-Hasan ibn Khirash 
narrated: ‘Amr ibn ‘Asim narrated; Mu tamir narrated: I heard my 
father narrating; that Khalid al-Athbaj, the nephew of Safwan ibn 
Muhriz, narrated from Safwan ibn Muhriz, that he narrated that 
Jundab ibn ‘Abdullah al-Bajali sent a message to ‘As ‘as ibn Salamah, 
at the time of Ibn al-Zubayr, saying: ‘Bring me a group of your 
brothers as I want to speak to them’. He sent them a messenger. 
When they had gathered, Jundab went to them wearing a yellow 
overcoat with a hood. He said to them: ‘Continue to speak as you 
were’. The conversation continued. When it was his turn to speak, 
he uncovered his head and said: ‘I have come to you not intending 
to narrate to you from your Prophet. God’s Messenger (peace be 
upon him) sent an expedition of Muslims to fight idolaters. The 
two parties met in battle. A certain idolater was able, when he so 
determined, to aim at a certain Muslim and kill him. A certain 
Muslim watched him, hoping to take him unawares. We were told 
that he was Usamah ibn Zayd. When he raised his sword, the man 
said, “there is no deity other than God”, but he [nevertheless] 
killed him. The messenger [from the expedition] bringing the news 
[of victory] came to the Prophet who asked him [questions] and he 
answered. He then told him what the man did. The Prophet called 
that man in and asked him: “Why did you kill him?” The man said: 
“Messenger of God, he was very hard on the Muslims and killed 
this man and that man, naming several people. I attacked him, and 
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when he saw the sword, he said: 'there is no deity other than 
God’.” God's Messenger said: "Did you kill him?” He said: “Yes”. 
The Prophet said: "What will you do with 'there is no deity other 
than God” when it confronts you on the Day of Judgement?” The 
man said: "Messenger of God, pray for my forgiveness”. The 
Prophet said again: “What will you do with ‘there is no deity other 
than God’ when it confronts you on the Day of Judgement?” He 
continued to say to him nothing except “What will you do with 
‘there is no deity other than God’ when it confronts you on the Day 
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Text Explanation 


24. In the fourth hadith, No. 164, the Prophet said to Usamah: 
"Should you not have opened his heart so as to make sure whether he 
truly meant it or not?' A more literal translation renders the question 
as: "Should you not have opened his heart so as to make sure 
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whether it truly said it or not?’ The first use of the pronoun ‘it’ refers 
to the heart. What the Prophet meant is that we are required to take 
things as they appear to us, or as people state. There is no way any 
man can know what another person thinks or harbours in his mind. 
The Prophet rebuked Usamah for not acting on what the man said. 
He could not examine the man’s heart and mind. Affected by the 
Prophet's rebuke, Usamah wished that he had embraced Islam only 
on that day, because when one embraces Islam all one’s past sins are 
erased and one begins with a clean sheet. This explains how grave 
his error was. 

In the last hadith, Jundab ibn ‘Abdullah sent a message 
requesting ‘As‘as to call in some of his tribesmen so that he could 
speak to them. When he actually spoke, he said: ‘I have come to you 
not intending to narrate to you from your Prophet’. Then he actually 
reports to them a hadith. This may be interpreted in two ways. The 
first is that the negating word is not actually meant. This is normal 
usage in Arabic, and there are a couple of instances of such in the 
Qur’an. The other is that he originally intended to speak to them 
giving his own admonition, but as he was speaking, he changed his 
mind and quoted this hadith so that his admonition would be more 
effective. 

In the first hadith, the Prophet says to his questioner about the 
killing of the man who had cut his hand and who then said ‘there is 
no deity other than God’: ‘Do not kill him. If you kill him, he is in 
your position before you kill him and you are in his position before 
he said the words he did’. Scholars give different interpretations to 
the meaning of the Prophet's statement. Perhaps the best and clearest 
is what Imam al-Shafi and Ibn al-Qassar of the Maliki school, as 
well as others said: ‘It is forbidden to kill him since he has said “there 
is no deity other than God”, just like you yourself were before killing 
him. When you have killed him, you are no longer forbidden to be 
killed (i.e. you are no longer a Muslim), just like he was before 
declaring that there is no deity other than God’. Ibn al-Qassar adds: 
‘except for your excuse that may waive your killing by way of 
retribution’. Oādī Tyad said: ‘You are like him in committing a sin 
and steering away from the path of the truth. However, the two of 
you differ in the nature of your sins: his is disbelief and yours is 
disobedience and transgression’. That the Prophet (peace be upon 
him) did not punish Usamah in either gisās, [i.e. equal punishment, 


144 


which in this case is the death penalty], financial indemnity, or 
atonement may be interpreted as waiving all of these. However, the 
atonement is due, but gisās is waived because of the misconception. 
Usamah thought that the man was an unbeliever and that he had 
only said the words declaring God’s oneness so as to save himself; 
that these were words spoken in actuality but without any 
conviction. As such, Usamah thought that he was not a Muslim. 

Concerning financial indemnity in such a case, al-Shāfiī 
expresses two different views, each of which is endorsed by a 
number of scholars. The fact that no mention of atonement was made 
is perhaps due to the fact that it was not immediately required. 
According to the right view endorsed by scholars of usiil al-fiqh, or 
legal theory, its mention may be delayed until it became necessary. 
According to scholars who consider the financial indemnity 
obligatory in such a case, it may be that Usamah was in financial 
difficulty at the time, such that it was delayed until a time when he 
could pay it. 

The last hadith mentions that Jundab ibn ‘Abdullah called for a 
meeting of people to speak to them. It shows that a scholar, and 
anyone who enjoys a position of respect in his community, should 
speak to people, calm their agitation, admonish them and explain to 
them what is required of them in their faith. 

The Prophet said to Usamah: ‘Should you not have opened his 
heart so as to make sure whether he truly meant it?’ This is the basis 
of the well-known rule of figh and usiil al-figh: all matters are taken as 
they appear to be, but what people may harbour in their hearts is left 
to God, as His knowledge is complete and perfect. 

The hadiths in this chapter mention different ways of how the 
Prophet knew of what happened. Usamah mentions that after he 
killed the man, he was uneasy about it and he mentioned it to the 
Prophet. Other reports suggest that the herald who brought the news 
of the victory to the Prophet told him about it, or that the Prophet 
learnt it from others before he questioned Usamah about it. We may 
combine all different reports and say that Usamah was uneasy about 
what happened and intended to ask the Prophet about it. However, 
the herald arrived in Madinah first and he was questioned by the 
Prophet about the details of what took place, and he might have told 
him then. It is also probable that other people mentioned it to the 
Prophet, and he questioned Usamah. There is nothing in any of the 
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reports to suggest that Usāmah was the first to tell the Prophet, but 
God knows best. 


Transmission 


Al-Migdād is mentioned in one chain of transmission as Ibn al- 
Aswad and in the other as Ibn ‘Amr ibn al-Aswad. His true name 
and ancestry is al-Migdād ibn ‘Amr ibn Tha‘labah ibn Malik ibn 
Rabi‘ah. In pre-Islamic days, he was adopted by al-Aswad ibn ‘Abd 
Yaghūth ibn Wahb ibn ‘Abd Manāf ibn Zuhrah. He was thus 
affiliated to al-Aswad and came to be better known as al-Migdād ibn 
al-Aswad. The purpose of his being named here as al-Miqdad ibn 
‘Amr ibn al-Aswad is to give him both identifications. Someone 
might know him by only one of the two, and stating both ensures his 
identity to all. ‘Amr is stated before al-Aswad because, as the natural 
father, he is more important. This is certainly good and proper. Al- 
Migdād was one of the earliest Muslims. ‘Abdullah ibn Mas ūd said: 
‘The first to declare themselves Muslims in Makkah were seven 
people, and al-Miqdad was one of them’. He was also one of the 
migrants to Abyssinia. His appellation was Abu al-Aswad, but other 
reports suggest that he was Abu ‘Amr, or Abū Ma bad, but God 
knows best. It is also mentioned in the hadith that he was an ally of 
the Zuhrah clan of the Quraysh, because al-Aswad ibn ‘Abd Yaghuth 
of Zuhrah made him his ally, in addition to adopting him. As for his 
also being called al-Kindi, it is reported that his father was an ally of 
Kindah. A different report suggests that al-Miqdad himself went to 
Kindah after he had killed someone and allied himself to Kindah 
before coming to Makkah, where he became an ally of the Zuhrah. 

The chain of transmission of the third hadith features three from 
the Tābiīn generation reporting from each other. These are Ibn 
Shihab, ‘Ata’ and Ubaydillāh ibn ‘Adi. Similar cases have been 
highlighted earlier. 

‘As‘as ibn Salamah is mentioned by Ibn ‘Abd al-Barr as being 
from Basrah. He reported from the Prophet and his hadiths are 
classified as mursal, or with incomplete chains of transmission 
because he did not hear directly from the Prophet. This is also stated 
by al-Bukhārī in his Tavikh. Ibn Abi Hatim and others mention him as 
one of the Tabi'in. Al-Bukhari says of him: his appellation is Abū 
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Sufrah, and he belonged to the Tamīm tribe and lived in Basrah. His 
is one of the odd names, as he was the only one known by this name, 
but God knows best. 

We need to mention here that al-Dāragutnī, a highly eminent 
scholar of Hadith, figh and the Qur'an, criticized the chains of 
transmission of some of these hadiths, particularly the second one. 
Al-Nawawi discusses the details of this criticism and how the hadith 
was reported by al-Awzā 1 and from him, as well as what Qadi Iyād 
says about it. He then concludes his discussion as follows: "The sum 
of all this discussion and the different views expressed here concerns 
al-Walīd ibn Muslim reporting from al-Awza.' On the other hand, 
the narration of al-Layth, Ma‘mar, Yunus and Ibn Jurayj is 
undoubtedly sound and authentic. These are the versions that give 
the main core, while al-Awza''s version is stated by way of 
endorsement. It is well established by Hadith scholars that 
endorsement may be by hadiths that have some element of 
weakness, because they are cited merely as support to more 
authentic versions. This means that the confusion that concerns al- 
Walid’s narration from al-Awzāī does not detract from the 
authenticity of the main hadith, which is generally agreed to be 
authentic’. We have said earlier that the majority of questions raised 
by al-Daraqutni are of this type. They do not affect the authenticity of 
the texts of the hadiths. We also mentioned in the Notes in our 
Introduction that Muslim justified his action of introducing such 
reports, explaining that they only endorse what is more reliable, but 


God knows best. 


i. Related by al-Bukhārī, 3794 and 6472; Abū Dāwūd, 2644. 
i. Related by al-Bukhārī, 4021 and 6478; Abū Dawid, 2643. 
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CHAPTER 43 


WHOEVER CARRIES ARMS 
AGAINST US DOES NOT BELONG 
TO US 


[167-161]. (Dar al-Salàm 0179) Zuhayr ibn Harb and Muham-mad 
ibn al-Muthannā narrated to me: Yahya (who is al-Qattan) narrated 
[H]. Also, Abt Bakr ibn Abi Shaybah narrated: Abu Usamah and Ibn 
Numayr narrated; all from “Ubaydillah; from Nāfi'; from Ibn Umar; 
from the Prophet (peace be upon him) [H]. Also, Yahya ibn Yahya 
narrated [his text]: I read out to Malik; from Nāfi'; from Ibn ‘Umar; 
that the Prophet said: ‘Whoever carries arms against us does not 
belong to us’. 
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[168—162]. (Dār al-Salām 0180) Abū Bakr ibn Abī Shaybah and Ibn 
Numayr narrated: Mus'ab (who is Ibn al-Migdām) narrated; 
Ikrimah ibn ‘Ammar narrated; from Iyās ibn Salamah; from his 
father; from the Prophet: "Whoever draws a sword against us does 
not belong to us’. 
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[169—163]. (Dar al-Salam 0181) Abū Bakr ibn Abi Shaybah, ‘Abdullah 
ibn Barrād al-Ash'arī and Abū Kurayb narrated saying! Abū 
Usāmah narrated; from Burayd; from Abū Burdah; from Abū Mūsā; 
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that the Prophet said: "Whoever carries arms against us does not 


belong to us'.?? 
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Text Explanation 


25. The meaning of this hadith was explained at the beginning of this 
book, preceded by the rule agreed to by all Sunni scholars and figh 
scholars. It says that a person who carries arms against other 
Muslims, without considering his action lawful, is not an unbeliever, 
even though he has no right to it and has no justification for his 
action. If he considers it lawful, then he is an unbeliever. 

The hadith is understood to refer to a person who considers that 
it is lawful to carry arms against the Muslim community and does 
not offer any justification for his action. Such a person is an 
unbeliever who has forfeited his status as belonging to the Muslim 
community. Some scholars say that it means that such a person does 
not follow our guidance. Sufyan ibn 'Uyaynah disliked this 
interpretation. He said that it is completely wrong. He preferred that 
no interpretation be given so that its warning be more effective. 


Transmission 


Abū Mūsā's narration of this hadith features a chain of transmission 
with all the reporters it includes belonging to Kufah. 


i. Abū Usāmah's narration is related by Ibn Mājah, 2576; Malik's narration is 


related by al-Bukhari, 7070; al-Nasa'1, 4111. 
i. Related by al-Bukhārī, 6660; al-Tirmidhi, 1459; Ibn Majah, 2577. 
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CHAPTER 44 


WHOEVER CHEATS US DOES NOT 
BELONG TO US 


[170-164]. (Dar al-Salam 0182) Outaybah ibn Sa ‘id narrated:! Ya'gūb 
(who is Ibn ‘Abd al-Rahmaan al-Qari) narrated [H]. Also, Abū al- 
Ahwas Muhammad ibn Hayyan narrated; Ibn Abi Hazim narrated; 
both from Suhayl ibn Abi Salih; from his father; from Abū Hurayrah; 
that God’s Messenger (peace be upon him) said: ‘Whoever carries 
arms against us does not belong to us and whoever cheats us does 
not belong to us’. 
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[171-000]. (Dar al-Salām 0183) Yahya ibn Ayyūb, Qutaybah and Ibn 
Hujr narrated:" all from Isma‘il ibn Ja far; Ibn Ayyūb said: Ismail 
narrated saying: al-‘Ala’ reported to me; from his father; from Abu 
Hurayrah; that 'as he was passing by, God's Messenger (peace be 
upon him) saw a heap of food [on sale]. He put his hand into it and 
felt that it was wet underneath. He said: "O food seller, what is 
this?" The man said: "Messenger of God, it has been affected by 
rain". The Prophet said: "Would it not be better for you to put it on 


top so that people can see it? Whoever cheats does not belong to 
"26 
e". 
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Text Explanation 


26. The first part of the first hadith has already been explained in the 
previous chapter. The second part and the second hadith are very 
clear and al-Nawawī does not add anything apart from explaining 
certain words. This is taken care of in the translation. 


Transmission 


Ya‘qub al-Qari derives his name from his tribe al-Qarah while Ibn 
Abi Hazim was ‘Abd al-‘Aziz ibn Abi Hazim. 


i. The narration by Abū al-Ahwas is also related by Ibn Majah, 2575. 
ii. Related by al-Tirmidhi, 1315. 
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CHAPTER 45 


THE PROHIBITION OF SLAPPING 
ONF'S FACE, TEARING ONF'S 
CLOTHES AND LAMENTATION 


[172-165]. (Dar al-Salām 0184) Yahya ibn Yahya narrated:' Abū 
Mu āwiyah reported [H]. Also, Abū Bakr ibn Abi Shaybah narrated: 
Abu Mu ‘awiyah and Waki‘ narrated [H]. And Ibn Numayr narrated: 
my father narrated; all of them from al-A ‘mash; from ‘Abdullah ibn 
Murrah; from Masrūg; from ‘Abdullah: ‘God’s Messenger (peace be 
upon him) said: “Those who slap their faces, or tear their clothes, 
or lament as in the days of Jahiliyyah do not belong to us”.’ 
This is Yahya’s narration, but Ibn Numayr and Abū Bakr said: 
‘Those who slap their faces, tear and lament ...’. 
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[173-166]. (Dar al-Salam 0185) Uthmān ibn Abi Shaybah narrated: 
Jarīr narrated [H]. Also Ishāg ibn Ibrahim and "Alī ibn Khashram 
narrated: both said: Īsā ibn Yünus narrated; all of them from al- 
A‘mash, with this chain of transmission. But they said: "And tear 
and lament ...'. 
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[174-167]. (Dar al-Salam 0186) Al-Hakam ibn Musa al-Qantari 
narrated: Yahya ibn Hamzah; from ‘Abd al-Rahman ibn Yazid ibn 
Jabir; that al-Qasim ibn Mukhaymirah narrated to him, saying: Abu 
Burdah ibn Abi Musa narrated to him: ‘Abu Musa complained of 
some illness and he lost consciousness. His head was on the lap of 
a woman from his family. A woman from his family cried out. He 
could not say anything to her. When he regained consciousness, he 
said: “I disown whatever was disowned by God’s Messenger 
(peace be upon him). God’s Messenger (peace be upon him) 
disowned the woman who laments, rends her hair or tears her 
clothes”.’ 
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[175-000]. (Dar al-Salam 0187) ‘Abd ibn Humayd and Ishaq ibn 
Mansür narrated, saying; Jafar ibn ‘Awn reported; Abū Umays 
reported, saying: I heard Abu Sakhrah telling of ‘Abd al-Rahman ibn 
Yazid and Abū Burdah ibn Abit Musa: ‘Abu Musa lost 
consciousness. His wife, Umm ‘Abdullah, came forward wailing 
and crying. He then came to and said to her: “Are you not aware 
that God's Messenger (peace be upon him) said: ‘I disown anyone 
who rends her hair, wails or tears’”.’ 
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[176-000]. (Dar al-Salām 0188) ‘Abdullah ibn Muti‘ narrated to me: 


Hushaym narrated; from Husayn; from ‘Iyad al-Ash ‘ari; from Abū 
Musa’s wife: from Abu Musa; from the Prophet [H]. The same was 
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narrated to me by Hajjaj ibn al-Shā ir: "Abd al-Samad narrated; my 
father narrated to me; Dāwūd (meaning Ibn Abī Hind) narrated; 
‘Asim narrated; from Safwan ibn Muhriz; from Abū Misa; from the 
Prophet [H]. Also, al-Hasan ibn "Alī al-Hulwani narrated: ‘Abd al- 
Samad narrated; Shu ‘bah reported; from ‘Abd al-Malik ibn Umayr; 
from Rib ibn Hirash; from Abū Musa; from the Prophet. The same 
hadith, except that in the narration of Iyād al-Ash arī the Prophet 
is quoted as having said ‘whoever ... does not belong to us’ instead 


of ‘I disown whoever ...’.2” 
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Text Explanation 


27. Having been unconscious, when he came to Abū Musa al-Ash ‘ari 
said that he disowned whatever the Prophet disowned; he was 
addressing the woman who had been lamenting. He mentioned that 
the Prophet disowned any woman who cries aloud when distress 
befalls her, or who rends her hair or laments and wails when a 
tragedy takes place. People in pre-Islamic days wailed at the death of 
a loved one, which is forbidden in Islam. The death of anyone should 
be met with resigned acceptance of God's will. In the fourth version, 
Abū Mūsā's wife wailed and cried, but her husband told her what 
the Prophet had said: ‘I disown anyone who rends her hair, wails or 
tears’. Qadi ‘Tyad said that this means that he disowned their action, 
or what they incurred of punishment, or what people may do after 
he had delivered his message. "Disown' originally means separation. 
However, the hadith may be taken as it is, and the Prophet disowned 
any person who does the things he mentioned. 
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Transmission 


All the reporters in all five hadiths were from Kufah. Abū Umays's 
name is ‘Utbah ibn ‘Abdullah ibn ‘Utbah ibn ‘Abdullah ibn Mas ūd. 
Abū Sakhrah's name is Jami‘ ibn Shaddad. 

The last chain of transmission, which includes al-Hasan al- 
Hulwani, ‘Abd al-Samad and Shu bah, is given here as continuous 
up to the Prophet. Qadi Tyād said: ‘It is reported from Shu ‘bah as 
ending with the Prophet’s companion without quoting the Prophet. 
Only ‘Abd al-Samad mentions it complete’. Al-Nawawi adds that 
according to the correct view accepted by the majority of scholars 
there is no harm in this. If some narrators report the hadith with a 
complete chain of transmission and others end it at the Prophet's 
companion, or when some report it with a complete chain and others 
with an incomplete one, the version with the complete and 
continuous chain is given precedence. Other scholars give different 
views, saying that precedence is given to the incomplete version, or 
that the case is determined by which transmitters are graded as 
better memorizers, or to the more numerous transmitters, and God 


knows best. 


i. Related by al-Bukhārī, 1297, 1298 and 3519; al-Nasā'ī, 1859; Ibn Mājah, 1584. 

i. Related by al-Bukhārī, 1234. 

i. Related by al-Nasa'1, 1862; Ibn Majah, 1586. 

ii. The narration by Abu Mūsa's wife was also related by al-Nasa'1, 1865, and he 
relates the narration of Safwan ibn Muhriz, 1860. 
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CHAPTER 46 


THE STRICT PROHIBITION OF 
CALUMNY 


[177-168]. (Dar al-Salām 0189) Shaybān ibn Farrukh and ‘Abdullah 
ibn Muhammad ibn Asma’ al-Duba 1 narrated to me: Mahdi (who is 
Ibn Maymūn) narrated; Wasil al-Ahdab narrated; from Abū Wa'il; 
from Hudhayfah; that he heard of a man who calumniates. 
Hudayfah said: ‘I heard God’s Messenger (peace be upon him) say: 
“A person who calumniates does not enter Heaven”.’ 
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[178—169]. (Dar al-Salam 0190) "Alī ibn Hujr al-Sa'di and Ishaq ibn 
Ibrahim narrated. Ishaq said: Jarir reported; from Mansur; from 
Ibrahim; from Hammam ibn al-Hārith who said: ‘A man used to 
carry tales to the ruler. We were sitting in the mosque when people 
said: "This is one of those who carry tales to the ruler". He came 
over and sat with us. Hudhayfah said: "I heard God's Messenger 
(peace be upon him) say: ‘A person who tells tales of calumny will 
not enter Heaven’”.’ 
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[179-170]. (Dar al-Salām 0191) Abū Bakr ibn Abi Shaybah narrated: 
Abū Mu'awiyah and Wakī' narrated; from al-A'mash [H]. Also, 
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Minjāb ibn al-Harith al-Tamimi narrated [his text]: Ibn Mushir 
reported; from al-A‘mash; from Ibrahim; from Hammam ibn al- 
Harith who said: ‘We were sitting with Hudhayfah in the mosque 
when a man came over and sat with us. Hudhayfah was told that 
the man carried tales to the governor. Hudhayfah said with the 
intention of making him hear: “A person who tells tales of 


calumny will not enter Heaven” .’*° 
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Text Explanation 


28. Scholars define namimah, which is translated as telling tales of 
calumny, as reporting people's speech, one to the other, in order to 
spoil their relations. In his book Lhya’ *'Ulüm al-Din, Imam al-Ghazālī 
Says: 


You should know that zamimab is largely associated with 
reporting to a person what someone else said about him, 
stating: 'so-and-so said such-and-such about you'. However, 
namimab is not limited to this specifically. It applies to every 
type of exposing that which people hate to be exposed, 
whether the exposure is hated by the one whose speech is 
reported, or the one to whom it is reported, or a third party, 
and including exposure by allegory, symbol or gesture. The 
essence of namimab is revealing secrets and exposing what is 
not meant to be exposed. If a person sees another putting 
away money or some article he owns and tells of this, his 
action falls under za4mimab. Whoever is told something that 
constitutes zamimah, or is told that a certain person said or did 
this against them then they must do six things: 1) They must 
not believe it, because the person who tells tales of calumny is 
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a transgressor. 2) They should advise the person who told 
them that he should not have done so and show him that his 
action is absolutely unacceptable. 3) They should hate that 
person for God's sake, because he is hateful in God's sight. 
Believers must hate whomever God hates. 4) They must not 
harbour any ill thoughts about their absent brother. 5) What 
they are told must not urge them to try to secretly gather 
information in order to make sure. 6) They must not allow 
themselves to commit the same sin against which they warned 
the person who told them. They would be doing this if they 
said to others that this person told them such-and-such. This 
puts them in a position whereby they do what they warned 
others against. 


All that has been said about calumny applies when there is no 
legitimate reason requiring it. If there is need for it, then it is not 
prohibited. Suppose that a person learns that a man intends to kill or 
rob someone. Warning the intended victim of this in order that he 
may take precautions to prevent it is perfectly appropriate. Likewise, 
if someone tells the authorities, or the ruler, about another person’s 
evil schemes so that they can take action to prevent such schemes, his 
reporting is not calumny, but rather may be recommended or a duty, 
depending on the circumstances, but God knows best. 

The Prophet says in these hadiths, "A person who calumniates 
will not enter Heaven'. This is interpreted in the same way as similar 
statements by the Prophet have been explained. In essence, it admits 
two interpretations: (1) It applies to one who considers it lawful, 
without any justification, although he knows that it is forbidden; and 
(2) he does not enter Heaven with the successful ones who are the 
first to enter, but God knows best. 


Transmission 


The chain of transmission of the last hadith consists of reporters who 
were all from Kufah, except Hudhayfah ibn al-Yaman, who settled in 
al-Madain. 
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CHAPTER 47 


THE STRICT PROHIBITION OF 
DROPPING ONE’S ROBE LOW 
VAUNTING GENEROSITY AND 
USING OATHS TO SELL ONE’S 
GOODS; THE THREE TO WHOM 
GOD NEITHER SPEAKS NOR LOOKS 
AT 


[180-171]. (Dar al-Salam 0192) Abū Bakr ibn Abi Shaybah, 
Muhammad ibn al-Muthannā and Ibn Bashshar narrated, saying; 
Muhammad ibn Ja ‘far narrated; from Shu ‘bah; from "Alī ibn Mudrik; 
from Abū Zur‘ah; from Kharashah ibn al-Hurr; from Abū Dharr; 
from the Prophet, who said: “Three types of person whom God will 
neither speak to, nor cast a look at on the Day of Resurrection, nor 
will He cleanse of their sins. Theirs will be a painful suffering’. 
God’s Messenger (peace be upon him) repeated this three times. 
Abu Dharr said: "They are failures and losers. Who are they, 
Messenger of God?’ The Prophet said: “The one who drops his robe 
low, the one who vaunts his generosity and the one who promotes 
his merchandise by false oaths’. 
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[181-000]. (Dar al-Salam 0193) Abu Bakr ibn Khallād al-Bāhilī 
narrated to me: Yahya (meaning al-Qattan) narrated; Sufyan 
narrated; Sulayman al-A ‘mash narrated; from Sulayman ibn Mushir; 
from Kharashah ibn al-Hurr; from Abu Dharr; from the Prophet who 
said: ‘Three types of person to whom God shall not speak on the 
Day of Judgement: the one who vaunts his generosity and who 
gives nothing without vaunting his action; the one who sells his 
goods by false oaths; and the one who drops his robe low’. 
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[182-000]. (Dar al-Salam 0194) Bishr ibn Khalid narrated the same to 
me: Muhammad (meaning Ibn Ja far) narrated; from Shu ‘bah: he 
said: I heard Sulayman, with this chain of trans-mission. He said: 
‘Three types of person who God will neither speak to, nor cast a 
look at, nor will He cleanse of their sins. Theirs will be a painful 
suffering’. 
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[183—172]. (Dar al-Salam 0195) Abū Bakr ibn Abi Shaybah narrated: 
Waki‘ and Abu Mu ‘awiyah narrated; from al-A'mash; from Abū 
Hazim; from Abū Hurayrah: ‘God’s Messenger (peace be upon him) 
said: “Three types of person whom God will neither speak to on 
the Day of Judgement nor will He cleanse of their sins (Abu 
Mu ‘awiyah added: nor will he look at), and theirs will be a painful 
suffering: an old man who commits adultery, a liar king and a poor 
but arrogant man”.’ 
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[184—173]. (Dār al-Salām 0196) Abū Bakr ibn Abī Shaybah and Abū 
Kurayb narrated Abū Mu ‘awiyah reported; from al-A‘mash; from 
Abū Salih; from Abū Hurayrah. This is Abū Bakr’s narration: God’s 
Messenger (peace be upon him) said: "Three types of person whom 
God will neither speak to, nor cast a look at on the Day of 
Resurrection, nor will He cleanse of their sins. Theirs will be a 
painful suffering: a man in the desert who has excess water but he 
withholds it from a traveller; a man who sells something to another 
late in the afternoon swearing to him that he paid such-and-such 
for it and the buyer believes him, but the truth is different; and a 
man who pledges allegiance to a leader for nothing other than to 
make a worldly gain. If the ruler gives him of it, he honours his 
pledge, but if he does not he reneges’. 
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[185—000]. (Dar al-Salam 0197) Zuhayr ibn Harb narrated to me: Jarīr 
narrated [H]. Also, Sa īd ibn ‘Amr al-Ash‘athi narrated: ‘Abthar 
reported; both from al-A ‘mash with the same chain of transmission: 
The same, except that in Jarir’s narration: ‘a man makes a deal of 
sale with another ...’ 
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[186—174]. (Dar al-Salam 0198) ‘Amr al-Nāgid narrated to me: Sufyan 
narrated; from ‘Amr; from Abū Salih; from Abū Hurayrah. He said: 
‘I think the hadith quotes the Prophet’. He said: "Three types of 
person whom God will neither speak to, nor cast a look at, nor will 
He cleanse of their sins. Theirs will be a painful suffering: a man 
who states an oath after the "Asr Prayer taking the property of 
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another Muslim ...'. The rest of the hadith is similar to al-A mash's 


narration.” 
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Text Explanation 


29. The first hadith begins with describing three types of people and 
their fates on the Day of Judgement. This uses the same wording of a 
Qur'anic verse which says: ‘Those who barter away their covenant with God 
and their oaths for a trifling gain will have no share in the life to come. God will 
neither speak to them, nor cast a look on them on the Day of Resurrection, nor will 
He cleanse them of their sins. Theirs will be a painful suffering’. (3: 77) Some 
scholars say that the fact God will not speak to them means that He 
will not speak to them as He speaks to good and pious people to 
whom He shows that He is pleased with them. On the contrary, He 
will say to them what expresses His displeasure with them. Others 
say that this means that He will turn away from them. However, the 
majority of commentators say that He will not say to them words 
that benefit or please them. Others say that He does not send them 
angels to greet them. That He will not cast a look at them means He 
will turn away from them, His looking at His servants is a gesture of 
His mercy and kindness to them, nor will He cleanse them of their 
sins. Al-Zajjaj and others say that this means that God will not 
commend them. The painful suffering is that which penetrates into 
them so as to cause pain. 

The first of these three types of people is the one who drops his 
robe low. This used to be considered a mark of arrogance and is 
explained in another hadith, which quotes the Prophet: "God does 
not look at a person who drags his robe in arrogance’. This restricts 
the general meaning of dropping one’s robe low, making it clear that 
the warning is against an act of arrogance. The Prophet allowed Abu 
Bakr to drop his robe because he did not do it in arrogance, as the 
Prophet said to him: "You are not one of them’. Imam Abū Ja far 


163 


Muhammad ibn Jarīr al-Tabarī and others mention that the Prophet 
only mentioned the robe because it was their common type of 
clothing, but the ruling applies to all other types of clothing, 
including shirts. This is clearly stated in a hadith narrated by Sālim 
ibn ‘Abdullah from his father quoting the Prophet as saying: 
‘Dropping applies to robes, shirts and turbans: on the Day of 
Judgement, God will not look at anyone who drags any article [of 
clothing] in arrogance’ Í 

Another of these hadiths gives the same warning to an elderly 
adulterer, a liar ruler and a poor person who behaves arrogantly. 
Oādī Iyād said: ‘The reason for giving these types such a strong 
warning is that each one of them indulges in the sin specified 
although he has no need to’. Indeed, there is little urge for it in their 
respective circumstances. No one has a valid justification for 
committing a sin, yet in these cases there is nothing to persistently 
make such people to indulge in such sins. Therefore, their actions are 
akin to paying total disregard to God’s rights, deliberately 
disobeying Him without need. A person who has attained to old age 
should have mature judgement and know better than to indulge in 
such a sin, particularly because his sexual desire is on the wane and 
he has enough legitimate ways of providing satisfaction. What 
reason does he have to commit what God has forbidden? In the case 
of young people, a combination of strong desire, immaturity, lack of 
knowledge and youth may tempt them to resort to what is forbidden, 
but this does not apply to the one who is old. Likewise, a head of 
state does not fear any of his subjects, nor does he need to resort to 
false claims in order to win favour with his subordinates. Normally, 
a person resorts to such tactics with someone whom he fears or in 
order to win favour with someone from whom he hopes to obtain 
some gain. A ruler or head of state is not in such a position with 
anyone. Why should he lie? 

On the other hand, it is wealth that causes some rich people to 
behave arrogantly and to press their advantages over others. Their 
wealth puts them in a position where others are in need of them, and 
this may lead them to be arrogant. What would justify a person 
living in poverty to behave arrogantly and to treat others with 
contempt? Indeed, such behaviour, as well as that of the old age 
adulterer and the liar ruler, are marks of taking God’s orders lightly, 
but God knows best. 
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In the last hadith, the three types mentioned include one who 
refuses to give water, which he has in excess, to a traveller in need. 
There is no doubt that his action is strictly forbidden. To withhold 
water and deny animals the right to drink is forbidden, and certainly 
more so in the case of human beings. However, if water is denied to 
an enemy soldier or to an apostate, this is not forbidden. 

Similarly, a person who says false oaths after "Asr time deserves 
such a stern warning. This time is specified because it is a 
distinguished period of time when the angels of day and night meet, 
and for other important features. Likewise, the person who pledges 
allegiance to a ruler in the way the hadith describes also deserves 
such punishment. He is cheating the Muslim community and its 
leader, and he causes strife within the community by reneging on his 
pledge. This applies in greater measure to one who has some 
following in the Muslim community, but God knows best. 


Transmission 


Abū Zur ‘ah’s name is given differently by different scholars, and we 
have mentioned that the best-known report is that his name is Harim 
ibn ‘Amr ibn Jarir. Abū Hazim is Salman al-Agharr, ‘Azzah’s maučā. 
Abū Salih’s name is, as we have already mentioned, Dhakwan. 


i. Related by Abū Dawid, 4087; al-Tirmidhī, 1211; al-Nasā'ī, 2562, 2563, 4470, 
4471 and 5348; Ibn Mājah, 2208. 

i. Related by Ibn Mājah, 2207 and 2870. 

i. Related by al-Bukhārī, 2240 and 7008. 


i. Related by Abū Dāwūd, al-Nasā'ī, Ibn Mājah, with a sound chain of 
transmission. 
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CHAPTER 48 


THE STRICT PROHIBITION OF 
SUICIDE; WHOEVER KILLS HIMSELF 
WITH SOMETHING WILL BE 
TORTURED BY IT IN HELL 


[187-175]. (Dar al-Salàm 0199) Abū Bakr ibn Shaybah and Abū Sa īd 
al-Ashajj narrated:! Waki‘ narrated; from al-A ‘mash; from Abū Salih; 
from Abt Hurayrah: God’s Messenger (peace be upon him) said: 
‘Whoever kills himself with a blade, his blade will be in his hand 
in Hell and he will stab himself with it for ever and ever; whoever 
swallows poison and kills himself, will be swallowing his poison 
in Hell for ever and ever; whoever jumps off a mountain and kills 
himself will be in Hell, falling for ever and ever’. 
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[000—000]. (Dar al-Salām 0200) Zuhayr ibn Harb narrated to me: Jarir 
narrated [H]. Also, Sa īd ibn ‘Amr al-Ash‘athi narrated: ‘Abthar 
narrated [H]. Yahya ibn Habib al-Hārithī narrated to me: Khalid 
(meaning Ibn al-Hārith) narrated; Shu bah narrated: all of them with 
this chain of transmission: the same. In Shu bah's narration from 
Sulayman, he says: ‘I heard Dhakwan say ...’. 
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[188-176]. (Dar al-Salam 0201) Yahya ibn Yahyà narrated:! 
Mu āwiyah ibn Sallam ibn Abi Sallam al-Dimashqi reported; from 
Yahya ibn Abi Kathir; that Abū Qilabah reported to him; that Thabit 
ibn al-Dahhak reported to him; that he gave God’s Messenger his 
pledge under the tree, and that God’s Messenger (peace be upon 
him) said: ‘Whoever says an oath invoking any religion other than 
Islam tells a lie and is as he says. Whoever kills himself with 
something will be punished by it on the Day of Judgement. No one 
is bound by a pledge if it concerns something one does not own’. 
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[189—000]. (Dar al-Salam 0202) Abu Ghassan al-Misma‘ narrated to 
me: Mu'adh (meaning Ibn Hisham) narrated; my father narrated to 
me; from Yahya ibn Abi Kathir; Abū Qilabah narrated to me; from 
Thabit ibn al-Dahhak; from the Prophet who said: "No one is bound 
by a pledge if it concerns something one does not own; to curse a 
believer is like killing him. Whoever kills himself with something 
in this life, will be punished by it on the Day of Judgement. 
Whoever makes a false claim to gain an increase, God will only 
increase his short fall. The one who says a false binding oath'. 
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[190—177]. (Dar al-Salam 0203 and 0204) Ishāg ibn Ibrahim, Ishāg ibn 
Mansur and ‘Abd Warith ibn ‘Abd al-Samad narrated: all from ‘Abd 
al-Samad ibn ‘Abd Wārith; from Shu bah; from Ayyub; from Abū 


Qilabah; from Thābit ibn al-Dahhak al-Ansārī [H]. Also Muhammad 
ibn Rafi‘ narrated: from ‘Abd al-Razzāg; from al-Thawrī; from 
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Khalid al-Hadhdha’; from Abū Qilabah; from Thābit ibn al-Dahhak: 
"The Prophet (peace be upon him) said: "Whoever deliberately 
swears falsely invoking a religion other than Islam is as he says; 
and whoever kills himself with something, God will punish him 
by it in the Fire of Hell".' This is Sufyan's narration. Shu bah's 
narration quotes God's Messenger (peace be upon him) as saying: 
"Whoever makes a false oath invoking a religion other than Islam 
is as he says; and whoever slays himself with something will be 


punished by it on the Day of Judgement .?? 
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Text Explanation 


30. The fourth hadith, No. 189, includes the following: "Whoever 
makes a false claim to gain an increase, God will only increase his 
short fall. The one who says a false binding oath’. This is how the 
hadith is recorded in all original copies. There is certainly an 
omission here. Qadi ‘Iyad said: ‘Nothing is stated in this hadith about 
what happens to the one who makes a false binding oath. Therefore, 
it must be added to the part before it, which means “Likewise is the 
one who says a false binding oath”. The meaning of this hadith is 
given in full in another hadith which quotes the Prophet as saying: 
“Whoever says a false binding oath in order to take away something 
that belongs to a Muslim and he is lying in his oath shall meet God, 
who will be angry with him".' A binding oath is one which commits 
the one who makes it, and it is stated before a judge or someone in 
authority. 

These hadiths make clear that suicide is strictly forbidden. Also 
forbidden is to state a false oath in order to make an unlawful gain, 
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taking away something that belongs to another. Saying an oath by 
another religion is to say: ‘If this is true, then I am a Jew or a 
Christian, etc.” or to say by this or that deity. Anything of the sort is 
forbidden. These hadiths show that a pledge to give away something 
which one does not own is meaningless, and commits that person to 
nothing. It is also strictly forbidden to curse a Muslim. This is agreed 
by all scholars. Imam al-Ghazali said: ‘It is not permissible to curse 
any Muslim or animal. There is no distinction between a transgressor 
and anyone else.” It is also forbidden to curse individual unbelievers 
by name, whether they are dead or alive, except those whom we 
know through a clear religious text that they died unbelievers, such 
as Abū Jahl and Abu Lahab. However, it is permissible to curse a 
community of unbelievers, without specifying individuals. The 
Prophet said: ‘to curse a believer is like killing him’. This appears to 
mean that the two actions are equally forbidden. Needless to say, 
killing him is worse. 

The Prophet describes the punishment of suicide, stating that the 
one who commits suicide will repeat the act of killing himself in Hell 
for ever and ever. This is explained in several ways: One explanation 
is that it applies to a person who considers suicide lawful, even 
though he knows it to be forbidden. Such a person is an unbeliever 
and this is his punishment. Another view is that ‘for ever and ever’ 
means a very long time that is further extended, not absolute 
permanence, as in the way people say: ‘May God give our ruler an 
everlasting reign’. A third explanation is that this is actually the 
punishment due to such a person, but God has given us, by His 
Grace, the news that He will not keep forever in Hell any person who 
dies a Muslim. 

Oādī Tyad comments on the Prophet's statement ‘Whoever kills 
himself with a blade, his blade will be in his hand in Hell and he will 
stab himself with it’. He says: ‘It provides evidence that the 
punishment of a murderer will be in the same way as he killed his 
victim, whether it be with a sharp blade or something else. This 
accords with the punishment of a person who commits suicide’. 
However, drawing this analogy to arrive at such a conclusion is not 
particularly sound. 

The Prophet says: ‘Whoever says an oath invoking any religion 
other than Islam tells a lie and is as he says’, and in the second 
version the word ‘deliberately’ is added. The way this is expressed in 
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Arabic may be understood as ‘says a false oath’, and as such it could 
be taken as to exclude making such an oath to assert what is true. 
The point here is that whatever he says by way of such an oath 
makes him a liar. When he says his oath he must venerate what he 
has sworn by. If he genuinely believes it to be venerable, he is a liar, 
and if he does not believe it so, his act is a lie because swearing by 
such a matter is veneration. Since he lies in all situations, the 
description of lying applies to the one who swears. Therefore, the 
limitation to a false oath will thus appear to add nothing. It becomes 
similar to the following verses:' "Do not kill your children because of your 
poverty’; (6: 151) ‘Forbidden to you [in marriage] are... your stepdaughters who 
are your foster children’; (4: 23) ‘If you have cause to fear that they would not be 
able to keep within the bounds set by God, it shall be no offence for either of them if 
she gives up whatever she may in order to free herself ..."; (2: 229) ‘When you go 
forth on earth, you will incur no sin by shortening your prayers, if you have reason 
to fear that ..."; (4: 101) ' Do not force your maids to prostitution when they desire 
to preserve their chastity’. (24: 33) There are numerous other examples as 
well. 

Moreover, if the swearer venerates the religion he swears by, 
holding it in high esteem, then he is an unbeliever. If he does not 
venerate it, but is certain of his faith, then he lies when he swears by 
something that is inadmissible in oath, treating it as something to 
swear by. In such a case he is not an unbeliever and does not take 
himself out of Islam. He may be described as denying God’s grace 
and bounty and is censured for making such an unbecoming oath. 

Imam ‘Abdullah ibn al-Mubarak said: ‘Whatever is stated in this 
way, describing sinners as unbelievers, is intended as a stern 
warning against committing such sins’. This is fine, but should be 
combined with what we have said about denying God’s grace and 
bounty. 

The Prophet says: “Whoever makes a false claim to gain an 
increase, God will only increase his short fall’. Qadi Iyād says: ‘This 
is a general statement which applies to every type of claim that a 
person has no right to and tries to apply to himself, whether it is 
money, family lineage, scholarly achievement that he has not made, a 
religious belief to which he does not hold on to, etc. The Prophet tells 
us that such a claim will not be blessed and the claimant will not gain 
by what he acquires as a result of his false claim’. This is akin to 
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another hadith, which says: "A false oath may sell goods but kills 
what is gained’. 


Transmission 


There are several points in these hadiths that we discussed earlier, 
such as when Muslim says ‘Khalid, meaning Ibn al-Harith, narrated’, 
and we have explained why he puts it in this way. Another point 
concerns the statement: ‘from al-A ‘mash from Abū Salih’. Al-A ‘mash 
is graded as ‘misleading’, and a reporter with such grading is only 
accepted when his hearing from the previous narrator is confirmed 
by further evidence. We have already stated that whenever this 
occurs in the two authentic anthologies of al-Bukhari and Muslim, it 
is taken for granted to meet this condition. Here the evidence is 
stated in the other chain featuring Shu bah's narration. 

In the first hadith, the chain of transmission of Abt Bakr ibn Abi 
Shaybah and al-Ashajj consists of reporters who all belonged to 
Kufah, except for Abū Hurayrah who was from Madinah. Al-Ashajj’s 
name is ‘Abdullah ibn Sa ‘id ibn Husayn and he died in 257 AH, 871 
CE, four years before Muslim. 

In the second hadith, Muslim mentions that Jarir, ‘Abthar and 
Shu ‘bah narrated the hadith with the same transmission as the first 
hadith. Muslim then adds, ‘In Shu bah's narration from Sulayman, 
he says: I heard Dhakwan say ...’. Sulayman is al-A‘mash and 
Dhakwan is Abū Salih. The reconfirmation of al-A‘mash’s direct 
hearing from Abū Salih is given by Shu bah's narration of the hadith. 

Abu Qilabah’s name is ‘Abdullah ibn Zayd. Khalid is known as 
al-Hadhdha’, which means ‘the shoemaker’. It is reported that he 
was not a shoemaker, but rather used to sit in the shoemakers’ 
marketplace. Fahd ibn Hayyan said: ‘Khalid never made a shoe, but 
he was given this nickname because of an expression he often used, 
with a word derived from the same root as shoemaking’. His name is 
Khalid ibn Mahran. 

In the last hadith, Muslim gives two routes in his chain of 
transmission, saying in the first: ‘from Shu ‘bah; from Ayyūb; from 
Abu Qilabah; from Thabit ibn al-Dahhak al-Ansari’, and in the 
second, ‘from al-Thawri; from Khalid al-Hadhdha’; from Abu 
Qilabah; from Thabit ibn al-Dahhak’. An objection may be raised 
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here in that since both routes meet at Abū Qilabah, he should have 
joined them there without carrying on to the next reporter in each 
one. Muslim applies the shorter form consistently in other places, but 
in this instance he has a reason for not doing so. In the first route, 
Thābit ibn al-Dahhāk is given his status as belonging to the Ansār, 
while in the second only his name is mentioned. Had Muslim joined 
the two routes at Abū Qilabah he would not have been accurate with 
the way Thabit is mentioned. 


11. 


Related by al-Tirmidhī, 2044; Ibn Mājah, 3460. 


Related by al-Bukhārī, 5442; al-Tirmidhī, 2044; al-Nasā'ī, 1964. 

Related by al-Bukhārī, 1363, 3938, 4562, 6047, 6105 and 6652; Abū Dāwūd, 3257; 
al-Tirmidhī, 1527 and 1543; al-Nasā'ī, 3779, 3780 and 3822; Ibn Mājah, 2098. 
Al-Nawawī cites these examples because they appear to speak of limited 
situations, but what they prohibit or allow is not limited to that situation. Thus, 
killing one's child is forbidden in all cases, not only in case of poverty. 
Stepdaughters are forbidden to a man (i.e. her stepfather) in marriage in all 
cases, not only when they are foster daughters. A woman may terminate her 
marriage by giving up some of her rights in any marital relation. Prayer is 
shortened during travel in all cases, not merely when the traveller has 
something to fear. It is forbidden to force any woman to take up prostitution 
even if she does not wish to preserve her chastity. 
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CHAPTER! 


NONE BUT A MUSLIM SOUL 
ENTERS HEAVEN 


[191-178]. (Dar al-Salam 0205) Muhammad ibn Rafi‘ and ‘Abd ibn 
Humayd narrated:! both from ‘Abd al-Razzāg. Ibn Rafi‘ said: ‘Abd 
al-Razzaq narrated; Ma‘mar reported; from al-Zuhri; from Ibn al- 
Musayyib; from Abū Hurayrah, who said: "We took part in the 
Battle of Hunayn with God’s Messenger (peace be upon him). He 
referred to a man who was considered a Muslim and said: “This 
one belongs to the Fire”. When the battle raged, the man fought 
very hard and he was wounded. People said: “Messenger of God, 
the man you mentioned earlier that belongs to the Fire has fought 
very hard and he died”. The Prophet said: “He is destined to the 
Fire”. Some Muslims were close to doubting. As they were in this 
position, some people said: “He has not died, but he is seriously 
wounded”. During the night, he could not bear the [pain of his] 
wounds and he killed himself. The Prophet was informed and he 
said: “God is supreme. I bear witness that I am God’s servant and 
Messenger”. He then ordered Bilal to shout to all people: “None 
but a Muslim soul enters Heaven. God supports this religion even 
with a wicked person”.’ 
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[192-179]. (Dār al-Salàm 0206) Qutaybah ibn Sa īd narrated:! Ya 'gūb 
(who is Ibn ‘Abd al-Rahman al-Qari: [al-Qarah] is an Arabian tribe) 
narrated; from Abū Hazim; from Sahl ibn Sa‘d al-Sa'idi that "God's 
Messenger encountered the unbelievers and there was a battle 
between them. Then God’s Messenger (peace be upon him) joined 
his troops and the other party separated with their army. Among 
the Prophet’s men there was a man who struck with his sword 
everyone he met. People said: “No one did today as much as so- 
and-so". The Prophet said: “Yet he is one of the people of Hell". 
One man said: I will watch him very closely. He went close to him, 
and when the man stopped, he stopped; and when the man ran, he 
ran with him. The man was then seriously wounded and he 
precipitated his own death. He placed the blade of his sword on 
the ground and its edge on his own chest and pressed himself onto 
his sword, killing himself. The person [who kept close to him] 
went back to God’s Messenger (peace be upon him) and said: “I 
bear witness that you are indeed God’s Messenger”. The Prophet 
asked him: " What makes you say so?” He said: “It is about the 
man you mentioned earlier to be one of the people of Hell, and 
people felt that was strange. I told them that I would check his 
case. I went close to him until he was seriously wounded. He 
precipitated his death, placing the blade of his sword on the 
ground and the edge on his chest and pressed himself on his 
sword, killing himself”. The Prophet then said: “A person may 
appear to people to do what the people of Heaven do, but he is 
really one of the people of Hell; and another may appear to people 
to do what the people of Hell do, but he is really one of the people 
of Heaven”.’ 
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[193—180]. (Dar al-Salàm 0207) Muhammad ibn Rafi‘ narrated to me:! 
al-Zubayri (meaning Muhammad ibn ‘Abdullah ibn al-Zubayr) 
narrated; Shayban narrated and said: I heard al-Hasan say: ‘A man 
from people who lived before your time had a blister. When it 
troubled him, he drew an arrow out of his quiver and burst it. It 
continued to bleed until he died. Your Lord said: “I have forbidden 
him entry into Heaven”.’ He then stretched out his hand towards 
the mosque and said: ‘Yes, by God, Jundab narrated this hadith to 
me in this mosque quoting God’s Messenger (peace be upon him)’. 
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[194-181]. (Dar al-Salam 0208) Muhammad ibn Abi Bakr al- 
Mugaddamī narrated: Wahb ibn Jarir narrated; my father narrated 
saying: I heard al-Hasan say: 'Jundab ibn ‘Abdullah al-Bajalī 
narrated to us in this mosque. We have not forgotten and we do not 
fear that Jundab might have attributed something falsely to God's 
Messenger. He said that God's Messenger (peace be upon him) said: 
‘A man from people who lived before your time had an abscess ...' 
narrating a similar hadith.?! 
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Text Explanation 


31. In the first of these hadiths, Abū Hurayrah says that he attended 
the Battle of Hunayn with God's Messenger (peace be upon him). 
This is how it is stated in original copies. However, Qadi Iyād said 
that this is a mistake: ‘The correct thing is that it was the Battle of 
Khaybar'.! 

The second hadith mentions that the man struck with his sword 
all the unbelievers he encountered. The equivalent Arabic expression 
is more specific, suggesting that he killed several people with his 
sword. The man is said to be named Qazman, and was also said to be 
a hypocrite. He is stated to have done more than anyone else, 
meaning that he was very effective, fought hard and was very 
successful in killing everyone he met in battle, until he himself was 
wounded. When the Prophet said that he would be in Hell people 
were amazed, and one man said he would watch him very closely in 
order to try to establish what would condemn him to Hell. The 
hadith then describes how he killed himself with his own sword. 

The Prophet says: ‘A person may appear to people to do what the 
people of Heaven do, but he is really one of the people of Hell; and 
another may appear to people to do what the people of Hell do, but 
he is really one of the people of Heaven’. This is a warning that we 
should not be complacent, thinking that our actions will lead us to 
Heaven. At any time, situations may change and good actions may 
be abandoned according to what God has always known. The same 
applies to a sinner: he must never despair of God’s mercy, nor 
should anyone cause a sinner to despair, God’s mercy is always 
available for people. What the Prophet means by saying that a person 
may do what the people of Heaven or Hell do but who is really 
destined for the other place, is that people should always be careful. 
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The last two hadiths cite the case of a man who opened a blister 
or an abscess with an arrow, then continued to bleed to death. As he 
killed himself in this way, God forbade him Heaven. Oādī ‘Iyad 
comments on this as follows: ‘It may mean that this person 
considered that his action was lawful. Alternatively, he may be 
forbidden entry to Heaven when the pious and virtuous people 
enter. Or his reckoning is made long, or that he is kept for a while on 
the heights, where some people are detained for some time’. 

On the other hand, it is possible that the religion of the people to 
whom that person belonged ruled that those who committed grave 
sins were unbelievers. Moreover, the case is interpreted as the man 
burst his blister or abscess to precipitate his own death and for no 
benefit whatsoever. Had he done so thinking that it would be cured 
as a result, his action would not be forbidden, but God knows best. 


Transmission 


Abu Hazim, who narrates from Sahl ibn Sa‘d al-Sa‘idi, is called 


Salamh ibn Dinar. 


i. This chapter carries no number in either 4/-Mz fam al-Mufabras or in Tuhfat al- 
Ashraf, but it is in the manuscript of Muslim’s Sahih. Its title is added to the 
previous chapter, but it is better treated as an independent chapter. 

ii. Related by al-Bukhari, 2897 and 6232. 

i. Related by al-Bukhārī, 3966 and 2742; Muslim in the Book of Destiny in the 
Sahih. 

i. Related by al-Bukhārī, 1298 and 3276. 

i. In the old style of Arabic writing, the two words look very similar, particularly 
if the letters are not dotted. It is more likely that Khaybar was the place, because 
the battle raged over many days, while Hunayn lasted only a few hours. 
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CHAPTER 49 


THE STRICT PROHIBITION OF 
DISHONESTY; NONE ENTERS 
HEAVEN EXCEPT BELIEVERS 


[195—182]. (Dar al-Salām 0209) Zuhayr ibn Harb narrated to me:! 
Hashim ibn al-Qasim narrated; ‘Ikrimah ibn ‘Ammar narrated 
saying: Simak al-Hanafi Abu Zumayl narrated to me, saying: 
‘Abdullah ibn ‘Abbas narrated to me, saying: Umar ibn al-Khattab 
narrated to me: ‘On the day of the Battle of Khaybar some of the 
Prophet’s companions came forward. They said: “So-and-so is a 
martyr; such-and-such is a martyr”. [They continued] until they 
passed by a [dead] man and they said: "So-and-so is a martyr". 
God’s Messenger (peace be upon him) said: “No. I have seen him 
in Hell, punished for a cape, or overcoat, he took dishonestly”. 
Then God’s Messenger (peace be upon him) said: “Ibn al-Khattab, 
go and say aloud to people that none but the believers will enter 
Heaven”. I went out and shouted to people that none but believers 
will enter Heaven’. 
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[196—183]. (Dar al-Salām 0210) Abū al-Tahir narrated to me:' Ibn 

Wahb reported from Malik ibn Anas; from Thawr ibn Zayd al-Dv'alī; 


from Salim Abi al-Ghayth, Ibn Mutī"s mawla; from Abū Hurayrah 
[H]. Also Qutaybah ibn Sa īd narrated and this is his narration: "Abd 
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al-‘Aziz (meaning Ibn Muhammad) narrated; from Thawr; from Abū 
al-Ghayth; from Abu Hurayrah who said: ‘We joined God’s 
Messenger (peace be upon him) [on the military expedition] to 
Khaybar, and God gave us victory. We did not gain gold or silver, 
but we gained articles, food and clothing. We then left, heading for 
the valley. God’s Messenger had a slave gifted to him by a man 
from Judham, called Rifa‘ah ibn Zayd from the Dubayb clan. 
When we encamped in the valley, the Prophet’s slave was busy 
undoing the stirrup on the saddle of his camel when he was hit by 
an arrow and was killed. We said: “Messenger of God, he should 
be congratulated on attaining martyrdom”. The Prophet said: “No, 
indeed. By Him who holds my soul in His hand, the cape is like 
fire burning him. He took it from the war gains on the day of 
Khaybar and it was not counted when the division was made”. A 
man brought a sandal strap or two and said: “Messenger of God, I 
took these on the day of Khaybar”. The Prophet said: “A strap of 


fire; or two straps of fire”. 
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Text Explanation 


32. When the man brought the strap, saying that he took it on the day 
of Khaybar, the Prophet said that it was a strap, or straps, of fire. Oādī 
Iyād said: "That the Prophet said in one case: “The cape is like fire 
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burning him”, and in the other: “A strap of fire or two straps of fire” 
highlights the fact that the punishment is for these articles. It may 
also be that the punishment is with these articles as they are turned 
into fire. Alternatively, they may be the cause for punishment in 
hell’. The Prophet’s slave mentioned in this hadith was called 
Mid ‘am, as he is mentioned in the same hadith related by Malik in a/- 
Muwatta’. However, a similar hadith related by al-Bukhari gives his 
name as Karkirah. 

It is clear from these two hadiths that dishonesty is strictly 
forbidden, and that there is no difference whether what is taken 
dishonestly is much or little, even the strap of a sandal. A person 
who has taken something dishonestly may not be called a martyr, 
even if he is killed in battle. We will speak about this at length, God 
willing. The hadiths also make clear that whoever dies an unbeliever 
does not enter Heaven. This is agreed by all Muslims. 

Furthermore, we conclude from these hadiths that it is 
permissible to make an oath even if there is no clear need for it, 
because the Prophet said, ‘By Him who holds my soul in His hand’. 
The hadiths make it clear that whoever dishonestly took anything 
from the war gains must give it back. If he did, the return was 
accepted from him and his belongings would not be burnt, whether 
he returned it or not. The Prophet did not burn the baggage of the 
man who took the cape or the sandal strap. Had it been obligatory to 
burn it, the Prophet would have done so, and had he done so, it 
would have been reported. 

There is a hadith that says: ‘Whoever takes something 
dishonestly, burn his belongings and strike him’, and in another 
report ‘strike his neck’, though this hadith is poor in authenticity. Ibn 
‘Abd al-Barr explained its lack of authenticity, and al-Tahawi said: 
‘Had it been authentic, it would have been abrogated. It would have 
been valid at the time when punishment was financial’. But God 


knows best. 


i. Related by al-Tirmidhī in shorter form, 1574. 
i. Related by al-Bukhārī, 3993 and 6329; Abū Dawid, 2711. 
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CHAPTER 50 


KILLING ONESELF DOES NOT 
MEAN UNBELIEF 


[197-184]. (Dar al-Salām 0211) Abū Bakr ibn Abi Shaybah and Ishaq 
ibn Ibrahim narrated, both from Sulayman: Abu Bakr said: Sulayman 
ibn Harb narrated; Hammad ibn Zayd narrated; from Hajjaj al- 
Sawwāf; from Abū al-Zubayr; from Jabir: Al-Tufayl ibn ‘Amr al- 
Dawsī came to the Prophet and said: "Messenger of God, would 
you like to move to a strong fortress and good protection?’ (He said 
that Daws had their fort in pre-Islamic days.) The Prophet 
declined, because of what God had in store for the Ansar. When 
the Prophet migrated to Madinah, al-Tufayl ibn ‘Amr migrated to 
join him, and another man from his people migrated with him. 
However, Madinah did not agree with them, and the man fell ill. 
He panicked and he took out an arrow with a wide blade and cut 
off his fingers at the joints. He bled profusely from his hands and 
died. Al-Tufayl ibn ‘Amr saw him in his dream, and he was in fine 
shape, but his hands were bandaged. He said to him: ‘What has 
your Lord done to you?’ He said: ‘He forgave me because of my 
migration to join His Prophet’. Al-Tufayl asked: "Why are your 
hands bandaged?’ He said: ‘I was told: “We shall not put right what 
you have damaged”.’ Al-Tufayl reported this to God's Messenger 
(peace be upon him) and the Prophet said: "My Lord, forgive his 
hands as well".?? 
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Text Explanation 


33. The hadith mentions that Madinah did not agree with al-Tufayl 
and his friends. This might have been because they were unwell or 
homesick or for some other reason. 

The hadith confirms a very important rule agreed by Sunni 
scholars which states that whoever commits suicide or some other 
serious sin and who dies without repenting his sin is not an 
unbeliever. No one may say that he is doomed to Hell and his case is 
determined by God, as He wills. We have already stated this rule and 
how it works. This hadith explains some of the preceding hadiths, 
which may give an impression that the one who commits suicide or 
some other major sin will be in Hell forever. The hadith confirms that 
some sinners among the believers will be punished, as this man was 
punished in the fact that his hands were not put right. Thus it refutes 
the argument of the Murji'ah, who allege that sins do not affect the 


sinner, but God knows best. 
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CHAPTER 51 


THE WIND BLOWING SHORTLY 
BEFORE THE DAY OF JUDGEMENT 
TO GATHER BELIEVERS 


[198—185]. (Dar al-Salām 0212) Ahmad ibn ‘Abdah al-Dabbi narrated: 
"Abd al-‘Aziz ibn Muhammad and Abū ‘Alqamah al-Farwi narrated, 
saying: Safwan ibn Sulaym narrated; from ‘Abdullah ibn Salman; 
from his father; from Abū Hurayrah: ‘God’s Messenger (peace be 
upon him) said: “God will send a wind from Yemen, which is 
softer than silk. It will gather every single one who has (Abu 
‘Alqamah said, ‘the weight of a seed’, and ‘Abd al-‘Aziz said ‘an 
atom’s weight’) of faith”.'** 


PRET kastēs ja and Jb wi Fe cee eee 
«55 Slate sal Ate Js hs Jue ele FSG - uis à uet FE s Rn. EURAS 


RENT ol o» a —). 


Text Explanation 


34. There are several hadiths of this type, such as: ‘The Last Hour will 
not fall until such a time when none on earth will say God; God’; ‘It 
will not fall on anyone saying God; God’; ‘It will only fall on the 
worst of creation’. All these hadiths, and similar ones, should be 
taken at face value. Another hadith says: “There will always be a 
group of my community holding on to the truth until the Day of 
Judgement’. This does not contradict the earlier hadiths, as it means 
that they will remain steadfast with the truth until they are gathered 
by this soft wind, close to the Day of Judgement, when its signs will 


183 


have become apparent. The Prophet confirms that they will remain 
until the Last Hour becomes due, with the signs of its approach 
indicating its extreme closeness, but God knows best. 

The Prophet mentions ‘the weight of a seed’, or ‘an atom's 
weight’ of faith, which confirms that faith may increase or decrease. 
He describes the wind as being ‘softer than silk’, which refers to the 
fact that they are treated with kindness and honoured, but God 
knows best. 

This hadith mentions that this wind will blow from Yemen, and 
in another hadith related by Muslim towards the end of his book, 
after the hadiths mentioning the false messiah, the wind blows from 
the direction of Syria. This may be explained in two ways: there may 
be two winds, one blowing from Yemen and the other from Syria; or 
it is the same wind starting from either region and reaching the other 
then spreading everywhere, but God knows best. 
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CHAPTER 52 


GOOD ACTION NEEDED BEFORE 
TEMPTATIONS BECOME TOO 
POWERFUL 


[199—186]. (Dar al-Salam 0213) Yahya ibn Ayyūb, Qutaybah and Ibn 
Hujr narrated to me: all from Isma‘l ibn Ja far. Ibn Ayyūb said: 
Ismā īl narrated; al-‘Ala’ reported to me; from his father; from Abū 
Hurayrah that God’s Messenger (peace be upon him) said: "Hasten 
to do good deeds before troubles come thick like patches of night 
darkness, when a man may be a believer in the morning and 
becomes an unbeliever in the evening, or may be a believer in the 
evening, then become an unbeliever in the morning. He sells his 


faith for some worldly gain'.?? 
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Text Explanation 


35. The hadith urges Muslims to ensure that they do good deeds 
before this becomes too hard for them as a result of troubles that 
come on top of one another, just like patches of darkness on a 
moonless night. When such troubles overwhelm people, they become 
preoccupied with them and cannot do their good deeds. The Prophet 
describes an aspect of the hardship such troubles cause, such that a 
person may be a believer in the evening and become an unbeliever 
the following morning, or the opposite. The doubt is on the part of 
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the narrator. It says much for the hardship that such troubles place 
on people, causing upheaval in man’s life in just one day, but God 
knows best. 
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CHAPTER 53 


A BELIEVER'S FEAR OF RUINING 
HIS GOOD ACTIONS 


[200—187]. (Dār al-Salām 0214) Abū Bakr ibn Abī Shaybah narrated: 
al-Hasan ibn Mūsā narrated; Hammād ibn Salamah narrated; from 
Thabit al-Bunānī; from Anas ibn Malik: ‘When this verse was 
revealed: "Believers! Do not raise your voices above the voice of the 
Prophet” (49: 2) to the end of the verse, Thābit ibn Oays stayed at 
home and thought: “I am destined for Hell”, and he stopped going 
to the Prophet. The Prophet (peace be upon him) asked Sa'd ibn 
Mu ādh and said: “Abu ‘Amr, what is wrong with Thābit? Is he 
ill?” Sa‘d said: “He is my neighbour, and I have not heard that he is 
ill”. Sa‘d then went to see him and mentioned what the Prophet 
said. Thabit said: “This verse has been revealed, and you all know 
that mine is one of the loudest voices when I speak to God's 
Messenger. As such, I am one of the people of the Fire”. Sa‘d 
mentioned this to the Prophet who said: “No, he is one of the 
people of Heaven”.’ 
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[201-188]. (Dar al-Salam 0215) Qatan ibn Nusayr narrated: Ja ‘far ibn 


Sulayman narrated; Thabit narrated; from Anas ibn Malik: “Thabit 
ibn Qays ibn Shammas was the orator among the Ansar. When this 


187 


verse was revealed ... ” He added a similar hadith to that of 
Hammad, but his narration does not mention Sa‘d ibn Mu ‘adh. 
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[000-000]. (Dar al-Salām 0) Ahmad ibn Sad ibn Sakhr al-Darimi 
narrated it to me: Habban narrated; Sulayman ibn al-Mughirah 
narrated; from Thabit; from Anas: "When the verse: “Believers! Do 
not raise your voices above the voice of the Prophet ...” was 
revealed ...'. He did not mention Sa‘d ibn Mu ‘adh in his narration. 
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[202—000]. (Dar al-Salam 0216) Huraym ibn ‘Abd al-A lā al-Asadi 
narrated: al-Mu‘tamir ibn Sulayman narrated: I heard my father 
narrating from Thabit, from Anas: ‘When this verse was revealed’ 
and he continued the story but did not mention Sa‘d ibn Mu ‘adh. 
He added: ‘We saw him walking among us and realized that he was 


a man destined for Heaven'.% 
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Text Explanation 


36. This hadith speaks about Thābit ibn Qays ibn al-Shammas’ worry 
when God revealed the verse that says: ' Believers! Do not raise your voices 
above the voice of the Prophet, nor speak loudly to bim as you would speak loudly to 
one another, lest all your deeds should come to nothing without your perceiving it'. 
(49: 2) Thābit had a loud voice, and as he was the orator among the 
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Ansār he would speak loudly. When this verse was revealed he 
became very cautious, afraid that it would apply to him. However, 
the hadith states a great privilege for Thābit, namely that he will be 
in Heaven. The hadith also makes clear that a scholar and the chief of 
any group of people should check on his companions and enquire 
after anyone of them who is absent. 


Transmission 

The chain of transmission of the second hadith, starting with 
Qatan ibn Nusayr, features reporters who were all from Basrah. We 
mentioned earlier that this is the only narrator mentioned in the two 
Sahih anthologies with the name Nusayr. In the Introduction we 
mentioned that some scholars expressed their objection to Muslim 
entering hadiths reported by Qatan ibn Nusayr and the reply to such 
objections. 

The next chain of transmission includes Habban, whose full name 
is Habban ibn Hilal. This chain of transmission also includes 
reporters solely from Basrah, except the first, Ahmad ibn Sa īd al- 
Darimi, who was from Naysabur. The fourth chain of transmission, 
starting with Huraym, also consists of reporters from Basrah. 
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CHAPTER 54 


ARE PEOPLE ACCOUNTABLE FOR 
THEIR DEEDS BEFORE ISLAM? 


[203—189]. (Dār al-Salām 0217) Uthmān ibn Abī Shaybah narrated: 
Jari r narrated ; from Mansū r; from Abū Wa’il; from ‘Abdullah: 
"Some people said to God's Messenger (peace be upon him): 
"Messenger of God, are we accountable for what we did before 
Islam?” He said: "Those of you who do well when they become 
Muslims will not be accountable for those, but those who do badly 
will have to account for their actions before and after Islam”.’ 
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[204—190]. (Dar al-Salam 0218) Muhammad ibn ‘Abdullah ibn 
Numayr narrated: my father and Waki‘ narrated [H]. Also, Abū Bakr 
ibn Abi Shaybah narrated [his text]: Waki‘ narrated; from al-A ‘mash 
; from Abū Wa'il; from ‘Abdullah: ‘We said: “Messenger of God, 
will we be accountable for what we did prior to Islam?” He said: 
“Whoever does well in Islam will not have to account for what he 
did in pre-Islamic days; but whoever does badly in Islam will be 
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accountable for his earlier and later actions”. 
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[000-191]. (Dàr al-Salam 0219) Minjab ibn al-Harith al-Tamimi 
narrated: ‘Ali ibn Mushir reported ; from al-A ‘mash; with this chain 


of transmission: the same.” 
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Text Explanation 


37. As regards the meaning of the hadith the correct view, one 
expressed by a number of scrupulous scholars, is that doing well in 
Islam means that a person adopts Islam truly so as to become a 
genuine and true Muslim. Such a person is forgiven all that he did 
prior to his acceptance of Islam. This is confirmed in the Qur’an and 
the authentic hadith stating that ‘Islam demolishes what went on 
before it’. It is further confirmed by the unanimous view of all 
Muslims. 

Doing badly in Islam means that a person does not genuinely 
accept Islam. Instead, he feels it is something he has to do and so 
pronounces the declaration of God’s oneness and acceptance of 
Muhammad’s message without genuinely believing in Islam. Such a 
person is, according to all Muslims, a hypocrite who remains an 
unbeliever. Therefore, he is accountable for all he did before he 
claimed to be a Muslim and all that he does thereafter; his status as 
an unbeliever does not change. This is standard Islamic usage, as 
people say: ‘This person has done well in Islam’, and they mean that 
he is a sincere Muslim, or they say of another: "This one has done 
badly, or has not done well, in Islam’, if he is of the other type, but 
God knows best. 


Transmission 


In this chapter we have three hadiths with three chains of trans- 
mission, and all the reporters in all three chains belonged to Kufah. 
This is a very rare case, as it features three successive chains of 
transmission featuring Kufi narrators. 
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CHAPTER 55 


THAT ISLAM DEMOLISHES WHAT 
WENT BEFORE IT, AS DOES 
MIGRATION AND PILGRIMAGE 


[205-192]. (Dar al-Salam 0220) Muhammad ibn al-Muthanna al- 
‘Anazi, Abū Ma‘n al-Ragāshī and Ishaq ibn Mansur narrated: all 
from Abū ‘Asim but the text is Ibn al-Muthannā's: Al-dahhak 
(meaning Abu ‘Asim) narrated; Haywah ibn Shurayh reported; Yazi 
d ibn Abi Habib narrated to me; from Ibn Shumāsah al-Mahri : "We 
attended ‘Amr ibn al-‘As when he was on his death bed. He wept 
for a long while and he turned his face to the wall. His son kept 
saying to him: “Father, did not God’s Messenger (peace be upon 
him) give you this good news? Father, did not God’s Messenger 
(peace be upon him) give you that good news?” He turned his face 
[to us] and said: “The best that we prepare [for our future life] is 
the declaration that there is no deity other than God and that 
Muhammad is God’s Messenger. I went through three stages. 
There was a time when no one hated God’s Messenger (peace be 
upon him) more than I did. I wished more than anything that I 
could have killed him. Had I died then I would have been among 
the people of the Fire. When God turned my heart towards Islam I 
went to the Prophet (peace be upon him) and said: ‘Put out your 
right hand to accept my pledge’. He put out his right hand, but I 
held back my hand. He said: ‘What is the matter, ‘Amr?’ I said that 
I wanted to make a condition. He said: "What condition is that?’ I 
said: "That I am forgiven’. He said: ‘Do you not know that Islam 
demolishes what went on before it? And that migration wipes 
away what went before it? And that the pilgrimage wipes away 
what went before it?” No one was then dearer to me than God's 
Messenger, and no one did I revere more than him. I could not look 
fully at him out of respect. If I am asked to describe him I cannot, 
because I never so stared fully at him. Had I died then I would 
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have hoped to be among the people of Heaven. We then were in 
charge of things, and I do not know how I fared in these. When I 
die, let neither wailer nor fire go with me. When you have buried 
me, cast the dust over me, then stay around my grave for as long as 
it takes to slaughter a camel and cut its meat into pieces, so that I 
have your company and consider what to say to my Lord's 
messengers”.' 
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[206-193].! (Dar al-Salām 0221) Muhammad ibn Hātim ibn Maymün 
and Ibrahi m ibn Di nar narrated ( Ibrāhī m's text):" Hajjaj (meaning 
Ibn Muhammad) narrated; from Ibn Jurayj Ya'la ibn Muslim 
reported to me that he heard Sa'id ibn Jubayr narrating from Ibn 
"Abbas: "Some people who were idolaters killed many people, and 
committed adultery many times. They then came to Muhammad 
(peace be upon him) and said: "What you say and advocate is fine. 
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Will you tell us that what we have done may be atoned for?” God 
revealed: "They never invoke any deity side by side with God, and 
do not take any human being’s life—[the life] which God has willed 
to be sacred—except for a just cause, and do not commit adultery. 
Whoever does any of this will face punishment”. (25: 68) “You 
servants of Mine who have transgressed against their own souls! Do 
not despair of God's mercy”.' (39: 53 )** 
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Text Explanation 


38. The first of these two hadiths confirms the high status of Islam, 
the migration in the early days of Islam and pilgrimage. Every one of 
these wipes away whatever sins were committed before it. The 
hadith states that it is recommended that we remind the person who 
is about to die that they should think well of God, the Sublime and 
Exalted, and recite verses and hadiths that increase their hopes of 
having their sins forgiven. The person about to die should be 
reminded of what God has prepared for his pious servants, and also 
of his own good deeds, so that he is hopeful and dies in the hope of 
forgiveness. This is agreed as recommended. The evidence 
supporting it in the hadith is ‘Amr’s son's words, reminding his 
father of the good news the Prophet gave him. The hadith also tells 
us how the Prophet's companions used to respect him greatly. 

‘Amr gives his attendants the instruction that in obedience to the 
Prophet's orders, his funeral should not be accompanied by a woman 
wailing for his death or by fire. Wailing is certainly forbidden, and 
having a fire with the funeral is strictly discouraged, because it used 
to be a practice of pre-Islamic days. Ibn habib al-Maliki said that it is 
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discouraged because of its association with the Fire of Hell. ‘Amr ibn 
al-‘As also tells his attendants to cast dust on his grave. It is not 
permissible to sit on the grave, which is the opposite of what is done 
in some countries. 

In the last part of the hadith, ‘Amr tells his attendants: ‘Stay 
around my grave for as long as it takes to slaughter a camel and cut 
its meat into pieces, so that I have your company and consider what 
to say to my Lord’s messengers’. This statement includes several 
points, such as the examination of the deceased in the grave by the 
two angels, the accepted view of the people of the truth. Another 
point is that it recommends only staying beside the grave for a short 
while, and suggests further that the deceased hears those around the 
grave. 

The statement may be taken as evidence permitting the division 
of jointly-owned meat and similar fresh things, such as grapes. Our 
scholars hold well known but different views on this point. They say: 
if we consider the division is to identify the rights of the owners, then 
it is permissible. If, on the other hand, it is considered a sale, then 
there are two views, the more correct one is that it is not permissible 
because it is not possible to determine that the two portions are equal 
at the time. This leads to a situation of usury [with one person taking 
more than his share]. The other view is that the division is 
permissible because the two portions are equal at the time. If we 
uphold the first view, which is that such division is not permissible, 
the way out is to divide the meat or other products into two lots. 
Then one party sells the other his share of the lot for a specific price, 
and the second party sells his share in the lot to the first party for the 
same price. Thus, each would become the owner of one complete lot. 
There are other ways of dealing with this situation, but there is no 
need to go further into it at this point, but God knows best. 

The second hadith is entered here by Muslim to show that the 
Qur’an has established what the Sunnah states, namely that 
acceptance of Islam wipes away all sins committed before becoming 
a believer. The people mentioned in the hadith asked the Prophet: 
‘Will you tell us that what we had done may be atoned for?’ The 
sentence is left ambiguous, and it is even more so in the Arabic 
original. Translated literally, it would be ‘If you tell us that what we 
have done will be forgiven’. The intended meaning is that ‘if you so 
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tell us, we will accept Islam”. This method of implied expression is 
often used in the Qur’an and in fine Arabic speech. 


Transmission 


Abū Ma‘n al-Ragāshī's name is Zayd ibn Yazid, and Abū ‘Asim is 
known by his epithet, al-Nabīl, but his name is al-Dahhāk ibn 
Makhlad. Ibn Shumāsah's full name is ‘Abd al-Rahman ibn 
Shumāsah ibn Dhi'b, and his appellation is Abū ‘Amr or Abū 


‘Abdullah. 
GS 


i This hadith is entered in the manuscript under a separate chapter, with the 
heading including the two Qur'anic verses it quotes. However, in al-Mu jām al- 
Mufabras and Tuhfat al-Ashraf it is part of the same chapter as the hadith before it. 
Since the commentary treats them together, we have chosen to keep them 
together. 

ii Related by al-Bukhārī, 4532; Abū Dawiid, 4274; al-Nasā'ī, 4015. 


196 


CHAPTER 56 


THE STATUS OF AN UNBELIEVER’S 
GOOD DEEDS IF HE SUBSEQUENTLY 
EMBRACES ISLAM 


[207—194]. (Dar al-Salam 0222) Harmalah ibn Yahya narrated to me:! 
Ibn Wahb reported; Yunus reported to me; from Ibn Shihab: Urwah 
ibn al-Zubayr reported to me that Hakim ibn Hizam reported to him 
that he said to God’s Messenger (peace be upon him ): "Do you think 
that the good deeds I used to do in my pre-Islamic days in the way 
of worship will earn me reward?’ The Prophet answered: ‘When 
you become a Muslim you keep the good actions you have already 
done’. 
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[208-195]. (Dar al-Salam 0223) Hasan al-Hulwani and ‘Abd ibn 
Humayd narrated : Ya‘qub (who is Ibn Ibrahim ibn Sa‘d) narrated 
(al-Hulwani said ‘narrated’ and ‘Abd said ‘narrated to me’); my 
father narrated; from Salih; from Ibn Shihab: Urwah reported to me 
that Hakim ibn Hizam reported to him that he said to God’s 
Messenger (peace be upon him): “Messenger of God, do you think 
that the good deeds I used to do in my pre-Islamic days in the way 
of worship, such as charitable donations, freeing slaves and 
maintaining ties of kinship will earn me reward?’ The Prophet 
answered: ‘When you become a Muslim you keep the good actions 
you have already done’. 
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[209—000]. (Dàr al-Salām 0224) Ishàq ibn Ibrāhīm and 'Abd ibn 
Humayd narrated: "Abd al-Razzaq reported; Ma*mar reported; from 
al-Zuhri with this chain of transmission [H]. Also, Ishaq ibn Ibrahim 
narrated: Abū Mu'awiyah reported; Hishàm ibn Urwah narrated; 
from his father; from Hakim ibn Hizam: 'I said: Messenger of God, 
these things I used to do in pre-Islamic days. (Hisham said: 
meaning in piety). God's Messenger said: "When you become a 
Muslim you keep the good actions you have already done". I said: 
By God, whatever I did before Islam, I shall do the same in Islam ’. 
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[210—196]. (Dar al-Salam 0225) Abū Bakr ibn Abi Shaybah narrated: 
‘Abdullah ibn Numayr narrated; from Hisham ibn Urwah; from his 
father; that ‘Hakim ibn Hizam freed one hundred slaves in pre- 
Islamic days and donated in charity one hundred camels. Then, 
when he became a Muslim he freed one hundred slaves and 
donated in charity one hundred camels. He then came to the 
Prophet (peace be upon him) ...’. He added the same as the other 
hadith.?? 
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Text Explanation 


39. The hadith mentions the case of Hakim ibn Hizām, who was a 
generous man in his pre-Islamic days but who did not accept Islam 
until the time Makkah fell. The Prophet answered his question about 
actions he had performed in the way of worship and whether he 
would be rewarded for them. The Prophet said that as he had 
accepted Islam, he would keep the good actions he had done before. 
Imam Abu ‘Abdullah al-Mazari said: 


The apparent meaning of this statement is contrary to agreed 
principles. An unbeliever’s action to draw closer to God is 
invalid, and as such he is not rewarded for actions that are 
normally done in obedience of God. It is possible that such a 
person is described as ‘obedient but not drawing closer to 
God’. He is like a believer who does the same good deed. He 
is obedient because his action conforms to God’s order, and 
obedience means conformity with God’s orders. However, he 
does not draw closer to God, because it is necessary for 
drawing closer to know the one to whom one wants to be 
nearer. An unbeliever does not have proper knowledge of 
God. 

Having established this, the hadith may be explained in 
several ways: the first is that it means that the man had good 
practices which will be of benefit to him in Islam. His former 
practice has prepared him for more good action in Islam. The 
second is that his action gained much praise for him and this 
remains due to him in Islam. A further explanation is that the 
reward for his good deeds after becoming a Muslim may be 
increased, and he earns further reward because of his past 
good deeds. Scholars say that an unbeliever’s good deeds will 
reduce his punishment for disbelief. Hence, it may be that his 
reward will be increased. 
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Qadi ‘Tyad said: ‘Scholars said that the hadith means that his past 
good deeds earned him the blessing of being guided to Islam. 
Whoever shows goodness in his early days provides evidence that 
his end will be a happy one’. 

Ibn Battal and other prominent scholars maintain that the hadith 
should be taken at face value. This means that when an unbeliever 
embraces Islam and dies a Muslim, he will be rewarded for the good 
actions he did before becoming a Muslim. They cite in evidence the 
hadith narrated by Abū Sa īd al-Khudri quoting the Prophet: "When 
an unbeliever accepts Islam, God will credit him for every good deed 
he has done with its like, and he will wipe off the like of every bad 
deed. His subsequent good deeds will be rewarded with ten times 
their value, up to seven hundred times. His bad deed is recorded as 
it is, unless God, the Exalted and the Sublime, overlooks it’. Al- 
Daraqutni mentions this hadith under the hadiths related by Malik 
but reported by single reporters. Indeed, he lists it with nine different 
routes of transmission, confirming in all of them that when an 
unbeliever becomes a good Muslim he is credited with every good 
deed he did before embracing Islam. Ibn Battal states this hadith and 
follows it by saying: ‘It is up to God Almighty to bestow whatever 
grace He wishes to bestow on His servants, and no one can object. It 
is as the Prophet said to Hakim ibn Hizam: “When you become a 
Muslim you keep the good actions you have already done".' But God 
knows best. 

It is true that scholars have said that no act of worship done by an 
unbeliever is valid, and if he becomes a Muslim it is not counted. 
They mean that it is not counted from the point of view of this life, it 
does not refer to the reward given in the life to come. Should anyone 
allege that such a person will not be rewarded for his good deeds in 
the Hereafter, his claim is refuted by this authentic hadith. Indeed, 
some deeds of unbelievers are upheld in this life. Scholars say that if 
atonement falls due from an unbeliever and he performs such 
atonement when he is still unbeliever, he will not be required to 
repeat it if he embraces Islam. 

Scholars of the Shafi School differ as to the situation of an 
unbeliever who takes a bath after being in a state of ceremonial 
impurity, i.e. janübab, and who then accepts Islam: in other words, 
does he have to take a new bath? Some scholars go further than this 
and say that any act of cleansing done by an unbeliever is valid, 
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including wudu, ghusl and dry ablutions, i.e. tayammum. If he then 
embraces Islam he may offer his prayers without having to repeat 
any of these, but God knows best. 


Transmission 


The chain of transmission of the second hadith in this chapter 
features salih from Ibn Shihab from Urwah. These three belonged to 
the Tabi ‘In generation and they report from each other. 

Hakim ibn Hizam was a companion of the Prophet. He was born 
at the Ka‘bah in Makkah. Some scholars say this is the only known 
case of someone enjoying this privilege. Scholars say that he lived 
sixty years before Islam and sixty years after Islam, and that he 
embraced Islam when the Prophet took over Makkah in year 8 AH. 
He died in Madinah in 54 AH, 674 CE. Hence, this means that he 
lived sixty years after Islam became well known and began to 


spread, but God knows best. 


i. Related by al-Bukh ari, 1369, 2107, 2401 and 5646. 

i. Such reports should not be taken as very accurate. Al-Nawawi felt this and 
explained it with this comment, but even this does not give us any clarity. If it is 
meant the beginning of Islam, then he lived sixty-seven years after the start of 
the Islamic message. If it is meant by the spread of Islam, the Prophet's 
migration, he lived fifty-four years after that. 
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CHAPTER 57 


SINCERITY IN FAITH 


[211-197]. (Dār al-Salām 0226) Abū Bakr ibn Abī Shaybah narrated: 
‘Abdullah ibn Idris, Abū Mu'āwiyah and Waki‘ narrated; from al- 
A mash; from Ibrahim; from ‘Alqamah; from ‘Abdullah: "When this 
verse was revealed: "Those who believe and do not taint their faith 
with wrongdoing are the ones who will feel secure, as they follow 
the right path”, (6: 82) the Prophet's companions felt that it was 
tough. They thought: "Who of us does not wrong himself?” The 
Prophet said: "It is not as you think. It is like Lugmān said to his 
son: ‘Do not associate any partners with God; for, to associate 
partners with Him is indeed a great wrong’.” ' (31: 13) 
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[000-198]. (Dar al-Salām 0227) Ishaq ibn Ibrahim and ‘Ali ibn 
Khashram narrated: ‘Isa (meaning Ibn Yunus) reported [H]. Also, 
Minjab ibn al-Harith al-Tamimi narrated: Ibn Mishar reported [H]. 
Abu Kurayb narrated; Ibn Idri s reported: all of them from al- 
A ‘mash, with the same chain of transmission. Abū Kurayb said: ‘Ibn 
Idris said: my father narrated it to me first from Aban ibn Taghlib, 
from al-A ‘mash, then I heard it from him ’.*° 
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Text Explanation 


40. This hadith is related by al-Bukhārī a little differently: "When this 
verse was revealed, the Prophet’s companions said: “Everyone of us 
has wronged himself”. God then revealed: “To associate partners 
with God is indeed a great wrong”.’ These two versions explain each 
other. When the Prophet’s companions felt that the verse mentioning 
wrongdoing was too tough, God revealed the verse that states that 
associating partners with God is a great wrong. He informed the 
Prophet that although ‘wrongdoing’ is stated generally in the first 
verse, it means the limited type of associating partners with God. The 
Prophet then informed his companions that the earlier verse did not 
refer to all wrongdoing, as they thought. It rather referred to the 
limited type stated by Lugmān in his advice to his son. The Prophet's 
companions initially understood wrongdoing in its general meaning, 
which is to behave wrongly, i.e. contrary to what Islam teaches. 
Hence, they felt it too difficult until the Prophet explained things to 
them. 

Al-Khattābī said: ‘They felt it too tough because wrongdoing 
means violating people’s rights and how people wrong themselves 
by committing sin. They thought that the verse referred to this 
apparent meaning. The linguistic meaning of wrongdoing is to put 
something where it does not belong. Whoever addresses worship to 
anyone other than God is the worst of all wrongdoers’. 

The hadith provides us with several salient points, including the 
principle that committing sin does not constitute disbelief, but God 
knows best. 


Transmission 


The first chain of transmission is: ‘Abu Bakr ibn Abi Shaybah 
narrated: ‘Abdullah ibn Idris, Abū Mu āwiyah and Waki‘ narrated; 
from al-A ‘mash; from Ibrahim; from ‘Algamah; from ‘Abdullah’. All 
the people included here belonged to Kufah and were meticulous 
scholars who attained great eminence. There are among them three 
imams who were highly respected scholars of figh and belonged to 
the Tābiīn generation. These are Sulayman al-A ‘mash, Ibrahim al- 
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Nakha* and ‘Alqamah ibn Qays. It is rare that a chain of 
transmission has something of this guality, but God knows best. 

The second chain of transmission includes: 'Ibn Idrīs said: my 
father narrated it to me first from Aban ibn Taghlib, from al-A ‘mash, 
then I heard it from him’. Ibn Idris points out that his report relies on 
a short chain of transmission, cutting out two reporters, namely his 
father and Aban, as later he heard it directly from al-A‘mash, as 
Aban did. A similar case has already been pointed out in Chapter 24. 

The hadith mentions Lugmān, the wise man. Scholars differ as to 
whether he was a prophet or not. Imam Abū Ishaq al-Tha labī said: 
‘Scholars are in agreement that he was a wise man, but not a prophet. 
‘Ikrimah, however, says that he was a prophet, but he is the only one 


holding this view’. 
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CHAPTER 58 


GOD CHARGES PEOPLE ONLY WITH 
WHAT THEY CAN FULFIL 


[212-199]. (Dar al-Salam 0228) Muhammad ibn Minhāl al-D arīr and 
Umayyah ibn Bistam al-'Ayshi narrated to me, (Umayyah's text): 
Yazid ibn Zuray‘ narrated; Rawh (meaning Ibn al-Qasim) narrated; 
from al-‘Ala’; from his father; from Abt Hurayrah: ‘God revealed to 
His Messenger the verse that says: “To God belongs all that is in the 
heavens and the earth. Whether you make known what is in your 
minds or conceal it, God will bring you to account for it. He will 
then forgive whom He wills and punish whom He wills. God has 
power over all things”. (2: 284) The Prophet’s companions felt this 
to be very hard. They came to see God’s Messenger and sat on their 
knees. They said: “Messenger of God, we have been ordered what 
we can cope with: prayer, fasting, jihad and zakat. Now this verse 
has been revealed to you, and we find it too hard to cope with”. 
The Prophet said to them: “Do you want to say as the followers of 
the two divine books said before you: we hear and we disobey? 
Say instead: we hear, we obey. Forgive us, our Lord; to You we 
shall return”. They said: “We hear and we obey. Forgive us, our 
Lord; to You we shall return”. When they repeated it, it became 
easy for them to say. God then revealed the verse that followed: 
“The Messenger believes in what has been revealed to him by his 
Lord, and so do the believers. Each one of them believes in God, His 
angels, His books, and His messengers. We make no distinction 
between any of His messengers. And they say, ‘We hear and we obey. 
Grant us Your forgiveness, our Lord; to You we shall all return’,” (2: 
285) When they did this, God abrogated the earlier verse. Then 
God revealed: “God does not charge a soul with more than it can 
bear. In its favour shall be whatever good it does, and against it 
whatever evil it does. [Believers! Pray thus to your Lord]: ‘Our Lord, 
do not take us to task if we forget or unwittingly do wrong. (He said: 
Yes.) Our Lord, do not lay on us a burden such as that You laid on 
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those before us. (He said: Yes.) Our Lord, do not burden us with what 
we do not have the strength to bear. (He said: Yes.) Pardon us, and 
forgive us our sins, and bestow Your Mercy on us. You are our Lord 


Supreme; grant us victory against the unbelievers’ (He said: Yes.)” .’ 
(2: 286 ) 
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[213—200]. (Dār al-Salām 0229) Abū Bakr ibn Abī Shaybah, Abū 
Kurayb and Ishaq ibn Ibrahim narrated: it is Abū Bakr’s text: Waki‘ 
(Ishaq said: ‘reported’, but the other two said: ‘narrated’); from 
Sufyān; from Adam ibn Sulayman, Khalid’s māwlā, who said: I heard 
Sa īd ibn Jubayr narrating from Ibn ‘Abbas: ‘God revealed this 
verse: “To God belongs all that is in the heavens and the earth. 
Whether you make known what is in your minds or conceal it, God 
will bring you to account for it”. (2: 284) They were worried as 
never before. The Prophet said to them: “Say: we hear; we obey 
and we submit”. God placed the reassurance of faith in their hearts 
and He revealed: “God does not charge a soul with more than it can 
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bear. In its favour shall be whatever good it does, and against it 
whatever evil it does. [Believers! Pray thus to your Lord]: "Our Lord, 
do not take us to task if we forget or unwittingly do wrong. (He said: 
I have done.) Our Lord, do not lay on us a burden such as that You 
laid on those before us. (He said: I have done.) Forgive us our sins, 
and bestow Your Mercy on us. You are our Lord Supreme’ (He said: I 
have done.)” .’ (2: 286)*! 
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Text Explanation 


41. In the Qur’anic verse quoted in hadith No. 212 we have the 
statement ‘We make no distinction between any of His messengers’. This 
means that we believe in all of them and we do not, like earlier 
communities, believe in some messengers and deny others. In 
another hadith the Prophet says: ‘When any of you does well with 
his faith’, meaning when one is truly a Muslim and not pretending 
something one does not genuinely believe in, like hypocrites do. 

In hadith No. 212, we learn that when God revealed the verse that 
says: “To God belongs all that is in the heavens and the earth. Whether you make 
known what is in your minds or conceal it, God will bring you to account for it’, 
the Prophet’s companions felt this too difficult. Indeed, they said to 
the Prophet that they could not cope with it. Imam Abū ‘Abdullah al- 
Māzarī said: ‘It is probable that they said so because they thought 
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that they would be accountable for thoughts they could not suppress. 
Hence, they felt that this was something no one could cope with. In 
our view, it is possible to assign duties that a person cannot fulfil. 
Scholars differ on whether such duties of worship have been 
assigned, but God knows best’. 

The hadith adds: "When they did this, God abrogated the earlier 
verse. Then God revealed: “God does not charge a soul with more than it can 
bear”. Al-Mazari said: "To call this an abrogation is questionable. 
Abrogation applies when it is not possible to relate one verse to the 
other. God’s statement, “Whether you make known what is in your 
minds or conceal it”, is general and may involve only what a person 
can control of his thoughts, but not those he cannot control. In this 
case, the other verse would limit the scope of its applicability. 
However, the Prophet’s companions might have understood, on the 
basis of their circumstances, that it was already established that their 
worship included what they could not control. In this case, the latter 
verse abrogates the earlier one, because it has removed something 
that is already established’. 


HIF. 


Oādī Iyād said: 


There is no way to change the fact that here there is a case of 
abrogation. The narrator says that an abrogation took place, 
stating it in words and meaning, as he mentions that the 
Prophet ordered them to hold on to their faith, listen and obey 
what God mentioned of their accountability. When they did as 
the Prophet bid them and God placed faith in their hearts and 
they submitted themselves by word and deed, as mentioned 
in this hadith, God removed the hardship and abrogated this 
charge. We learn about abrogation either by report or by date. 
Both are combined in this verse. 

Al-Māzarī's statement that abrogation applies when it is 
not possible to relate one verse to the other is certainly correct, 
but it applies when abrogation is not stated. If it is, we accept 
it. However, scholars of Usiil al-Figh differ with regard to a 
statement made by a companion of the Prophet saying that 
this verse or this ruling is abrogated by this or that. In essence, 
does such a statement constitute clear proof confirming 
abrogation, or is it not enough on its own? The latter is the 
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view of Oādī Abū Bakr [al-Bagillānī] and other meticulous 
scholars who say that the statement could be the Prophet's 
companion’s own view or interpretation. Therefore, 
abrogation must be confirmed by a report from the Prophet. 

Scholars have differed with regard to this verse. Most 
commentators on the Qur'an, from among the Prophets 
companions and later ones, accept what we have said that it 
abrogates the earlier one. However, this is denied by some 
later scholars who say that the former verse states information 
and abrogation does not apply to information [as opposed to 
commands]. However, the case is not at all what such latter 
scholars say. Although the earlier verse gives information, but 
this information relates to what God requires of them and 
what He holds them accountable for, including what they 
entertain in their minds, as well as the worship the Prophet 
ordered them to say: ‘We hear and we obey’. All these are 
words said and actions done. This was subsequently 
abrogated and the hardship removed. 

It is reported that some commentators said that the 
abrogation, as it applies here, means that God removed what 
they felt of hardship and their fear of it. Hence, it was 
removed by the subsequent verse and they were reassured. 
This view means they were not charged with what they could 
not bear, but what was very difficult for them, which is to 
shun thoughts that may occur to them and ensure inner 
certainty of faith. They worried that they might be charged 
with what was very hard, and the worry was removed. God 
made clear that they were charged only with what they could 
bear. As such, there is no evidence here that suggests it is 
possible to charge people with what is too hard, because there 
is nothing to show that this was the case. Some argue that this 
is possible based on the believers' supplication: 'Our Lord, do 
not burden us with what we do not have the strength to bear'. 
They would not pray for relief from anything other than what 
is possible to charge them with. Some scholars reply to this by 
saying that what is meant here is: ^what we cannot fulfil 
except by strenuous effort’. Others say that the verse is 
definitive, indicating that certainty and doubt are concealed 


209 


for both believers and unbelievers, but God forgives the 
believers and punishes the unbelievers. 


Imam ‘Ali ibn Ahmad al-Wahidi (d. 468 AH, 1076 CE) mentions 
the difference among scholars with regard to the verse’s abrogation, 
before saying: ‘Meticulous scholars prefer the view that the verse is 
definitive, unabrogated, but God knows best’. 

These hadiths show God’s boundless kindness to the Muslim 
community (may God increase its honour). He has reduced its 
burden and removed what weighed heavily. They show how the 
Prophet’s companions were quick to abide by the rules of Islam, 
whatever they were. Abū Ishaq Ibrahim ibn Muhammad al-Zajjaj 
(241-311 AH, 855-923 CE) said: “This supplication starting with “Our 
Lord, do not take us to task if we forget or unwittingly do wrong” to 
the end of the surah is one that God told the Prophet and the 
believers to say. He included it in His Book, the Qur’an, so that it will 
be said by all believers throughout all generations. It is a supplication 
that should be memorized and frequently repeated ... . The 
supplication ends with, “Grant us victory against the unbelievers”. 
This includes victory in debate and argument as well as victory in 
war. It also includes that Islam should prevail.’ 

We will see when we come to the Book of Prayer in this 
anthology that God’s Messenger (peace be upon him) said: ‘Whoever 
recites the last two verses of the surah, The Cow, on any night, they 
shall be sufficient for him’. It is said that he meant that they are 
sufficient as night worship on that night, and it is also said that it 
means that they prevent evil from him, but God knows best.! 


i. Related by al-Tirmidhi, 2992. 


i. The last two paragraphs have been brought forward as they specifically relate 
to this chapter. In the Arabic original, they occur at the end of the commentary 
on the next chapter, because al-Nawawi joined his commentary on this chapter 
to that on the next two chapters because of the similarity of subject. 
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CHAPTER 59 


GOD OVERLOOKS PEOPLF'S 
THOUGHTS UNLESS ACTED UPON 


[214—201]. (Dar al-Salām 0230) Sa īd ibn Mansūr, Qutaybah ibn Sa ‘id 
and Muhammad ibn Ubayd al-Ghubarī (Sa īd's text) Abū ‘Awanah 
narrated; from Qatadah; from Zurarah ibn Awfa; from Abū 
Hurayrah: ‘God’s Messenger (peace be upon him) said: “God has 
overlooked what my community may entertain of thoughts unless 


wes 


they talk about these or act upon them”. 
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[215-202]. (Dar al-Salām 0231) ‘Amr al-Naqid and Zuhayr ibn Harb 
narrated: Ismāī 1 ibn Ibrahi m narrated [H] Abū Bakr ibn Abi 
Shaybah narrated: "Ali ibn Mushir and 'Abdah ibn Sulaymān 
narrated [H] Also, Ibn al-Muthanna and Ibn Bashshar narrated: Ibn 
Abi ‘Adi narrated; all of them from Sa īd ibn Abi 'Arübah; from 
Qatadah; from Zurarah ; from Abū Hurayrah: 'God's Messenger 
(peace be upon him) said: "God, the Mighty and Exalted, has 
overlooked the thoughts my community may entertain unless they 
act upon them or talk about them".' 
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[000—000]. (Dar al-Salām 0232) Zuhayr ibn Harb narrated to me: 
Waki‘ narrated; Mis'ar and Hisham narrated [H]. Also, Ishaq ibn 
Mansur narrated to me: al-Husayn ibn "Alī reported; from Za'idah; 
from Shaybān; all from Qatadah, with this chain of transmission: the 
same. 
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i. Related by al-Bukhārī, 2528, 5269 and 6664; Abū Dāwūd, 2209; al-Tirmidhi, 
1183; al-Nasa'1, 3434 and 3435; Ibn Majah, 2040 and 2044. 
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CHAPTER 60 


RECORDING INTENDED GOOD 
ACTIONS BUT NOT EVIL ONES 


[216—203]. (Dar al-Salām 0233) Abu Bakr ibn Abi Shaybah, Zuhayr 
ibn Harb and Ishaq ibn Ibrahim narrated (Abū Bakr's text): (Ishaq 
said ‘Sufyan reported’, but the others said ‘Ibn Uyaynah narrated’); 
from Abū al-Zinad; from al-A‘raj; from Abu Hurayrah: 'God's 
Messenger (peace be upon him) said: “God, the Mighty and 
Exalted, said: if My servant intends some evil, do not record it. If 
he does it, record it as one evil deed. If he intends some good 
action but does not do it, record it as a good action; and if he does 


wes 


it, record it as ten good actions”. 


BEY IE - SN Bais - crar Sr aep o Bits GS I & Gs 
JE SBE ul e eA ue CEN uf e Ese taa GS iE Js Gee I 
s SU Gus ofi calle Us E8396 He, cle e 18] Jā Se d Jn teas as ail Lo 4 

yc U 256 gos ob ce lA ASE glaa [1 Base £4 Y A 


[217-204]. (Dar al-Salam 0234) Yahya ibn Ayyūb, Qutaybah and Ibn 
Hujr narrated: Isma “l, who is Ibn Ja far, narrated; from al- 'Ala'; from 
his father; from Abü Hurayrah; from God's Messenger (peace be 
upon him): 'God, the Mighty and Exalted, said: "If My servant 
thinks of doing some good action but does not do it, I record it for 
him as a good action. If he acts upon it, I record it as ten good 
actions and up to seven hundred times. If he thinks of doing an 
evil deed but does not do it, I do not record it against him. If he 
does it, I record it as one evil deed”.’ 
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[218-205]. (Dar al-Salam 0235) Muhammad ibn Rāfi narrated: "Abd 
al-Razzaq narrated; Ma mar reported; from Hammam ibn Munabbih 
who said: ‘This is what Abū Hurayrah narrated from Muhammad, 
God's Messenger (peace be upon him). He mentioned several hadiths 
including: God's Messenger (peace be upon him) said: "God, the 
Mighty and Exalted, said: 'If My servant thinks of doing a good 
deed I record it as a good deed for him if he does not do it, but if he 
does it I record it ten times its value. If he thinks of doing an evil 
deed, I forgive him that if he does not do it, but if he does it, I 
record it as it is'." And God's Messenger (peace be upon him) said: 
“Angels would say: ‘Our Lord, here is a servant of Yours about to 
do something evil’, (and God is more aware of him). God says [to 
them]: "Watch him. If he does it, record it against him as it is, but if 
he leaves it, record it as a good deed. He only abandons it out of 
fearing Me',". And God's Messenger (peace be upon him) said: 
"When any of you does well with his faith, then every good deed 
he does is recorded ten times its value, and up to seven hundred 
times; but every bad deed he does is recorded as it is, until he 
meets God". 
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[219-206]. (Dar al-Salam 0236) Abu Kurayb narrated : Abu Khalid al- 
Ahmar narrated; from Hisham; from Ibn Sīrīn; from Abū Hurayrah: 
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‘God’s Messenger (peace be upon him) said: “Whoever intends to 
do a good deed but does not do it, it will be recorded for him as a 
good deed. Whoever intends to do a good deed and does it, it is 
recorded for him ten times its value, up to seven hundred times. 
Whoever intends to do an evil deed, but does not do it, it is not 
recorded against him. If he does it, it is recorded”.’ 
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[220—207]. (Dar al-Salam 0237) Shayban ibn Farrū kh narrated:! ‘Abd 
al-Warith narrated; from al-Ja‘d Abū Uthmān; Abt Raja’ al- Utāridī 
narrated; from Ibn ‘Abbas; from God’s Messenger (peace be upon 
him) quoting his Lord, the Blessed, the Exalted: ‘God has written 
down the good deeds and the bad ones. Then He explained this 
saying: whoever intends a good deed but does not do it, God writes 
it down as a full good deed, but if he intends it and does it, God 
writes it down as ten good deeds, up to seven hundred times, up to 
many times more. If he intends a bad deed and does not do it, God 
writes it down as one full good deed, but if he intends it and does 
it, God writes it down as one bad deed.. 
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[221-208]. (Dar al-Salam 0238) Yahya ibn Yahyā narrated: Ja far ibn 
Sulayman narrated; from al -Ja‘d Abū Uthmān; with this chain of 
transmission, stating the same meaning as "Abd al-Wārith's 
narration, but adding: "And God erases it. None is ruined in God's 
sight except the one who utterly ruins himself’. 
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Text Explanation 


42. Imam al-Mazari said: ‘Qadi Abū Bakr al-Bāgillānī is of the view 
that a person who intends to do an act of disobedience of God and 
resolves to act on his intention incurs a sin for such intention and 
resolve. The hadiths mentioned here and similar ones are then 
interpreted to apply to the one who has not resolved to do the act of 
disobedience. It is a case of a thought that passes through one's mind 
without settling in. This is then a matter of intention, which is 
different from resolve. This is the view of Qadi Abū Bakr, but many 
scholars of Figh and Hadith disagree with him’. 

Oādī 'lyad said: ‘The majority of early scholars and scholars of 
Fīgh and Hadith agree with Qadi Abū Bakr's view, as there are 
several hadiths indicating accountability for mental actions. 
However, they say that such a resolve is recorded as a bad deed, but 
it is not the intended bad deed, because the person concerned did not 
do it. He was prevented from doing so by some obstacle other than 
fearing God and turning to Him in repentance. The resolve to do it, 
however, is itself an act of disobedience and is recorded as such. If 
one acts on one's resolve, it is recorded as a second sin. If one 
abandons it out of fear of God, it is recorded as a good deed, as in the 
hadith that says: "He only abandons it out of fearing Me". Thus, 
when a person abandons an intended sin for fear of God, struggling 
against his own desire, his action becomes a good deed recorded for 
him. The intentions that are not recorded against people are those 
that are not accompanied with resolve or determination. A certain 
scholar of theology mentions that there are different views 
concerning the abandoning of an intended sin for some reason other 
than fear of God. Rather, it is abandoned for fear of what people may 
say. So, is this recorded as a good deed for such a person? The 
scholar in question says “No”, because he only abandons the sin out 
of shyness. However, this view is rather unsound and has little 
support. 
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What Oādī Tyad has said is clear, sound and sufficient. Indeed, 
several texts confirm that intentions coupled with determination and 
resolve are accountable. Here are a couple of examples from the 
Qur’an: ‘Those who love that gross indecency should spread among the believers 
shall be visited with painful suffering’; (24: 19) ‘Believers! Avoid suspicion as 
much as possible, for, some such suspicion ts a sin’. (49: 12) Religious texts and 
the unanimity of scholars confirm that envy, looking at Muslims with 
contempt and wishing them harm, as well as other intentions, are all 
forbidden, but God knows best. 

The Prophet says: "None is ruined in God’s sight except the one 
who utterly ruins himself’. Qadi Tyād said: ‘This refers to a person 
who is inevitably and absolutely ruined, as all ways to following 
divine guidance are closed before him, despite the fact that God’s 
mercy, generosity and kindness are infinite. He transfers a bad deed 
that is abandoned into a good deed, and records it as one if it is done. 
By contrast, an intended but abandoned good deed is credited as one 
good deed, but if it is done, it is multiplied ten times, up to seven 
hundred times, up to many more after that. Yet a person who is 
deprived of this generosity because his bad deeds are so numerous 
that they outweigh his good deeds, which are so multiplied, is 
indeed one who has so badly ruined himself and deprived himself of 
God’s grace’, but God knows best. 

Imam Abū Ja far Ahmad ibn Muhammad al-Tahawi (854—935 
AH, 239-321 CE) said: ‘These hadiths confirm that the angels write 
down mental actions and resolves, which is contrary to those who 
maintain that they only write down physical actions, but God knows 
best’. 

The Prophet mentions the multiple reward, stating ‘up to seven 
hundred times, up to many times more’. This clearly confirms the 
right view agreed by scholars that the multiplication does not stop at 
‘seven hundred’. Chief Justice al-Mawardi mentions that some 
scholars are of the view that the multiplication does not exceed 
‘seven hundred’. This is wrong, as clearly indicated in this hadith, 
but God knows best. 


Transmission 
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Abū 'Awānah's name is al-Waddah ibn ‘Abdullah. The transmitters 
include Abū al-Zinad from al-A raj. Abū al-Zinād is Abū ‘Abd al- 
Rahman ‘Abdullah ibn Dhakwān, but he came to be best known by 
his nickname, Abū al-Zinād, which he disliked and was angry when 
so called by it. Al-A ‘raj is ‘Abd al-Rahman ibn Hurmuz. Both were 
famous and I have already given more details about them; I am 
mentioning them again because their names may not be readily 
known to some readers. 

Abū Khalid al-Ahmar is Sulayman ibn hayyān. Abū Raja’ al- 
‘Utaridi’s name is ‘Imran ibn Taym, but he is also said to be Ibn 
Milhan or Ibn ‘Abdullah. He was a contemporary of the Prophet but 
did not meet him. He embraced Islam when Makkah fell to Islam. He 
is said to have lived 120, 128 or 130 years. 


GS 
i. Related by al-Nasā'ī, 3073. 


i. Related by al-Bukhārī, 42. 
i. Related by al-Bukhārī, 6126. 
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CHAPTER 61 


DOUBT ABOUT FAITH AND WHAT 
TO SAY WHEN IT HAPPENS 


[222-209]. (Dar al-Salam 0239) Zuhayr ibn Harb narrated to me: Jarīr 
narrated; from Suhayl; from his father; from Abū Hurayrah: ‘Some 
people came to the Prophet and said: “We have thoughts that any 
of us would be very reluctant to speak about”. The Prophet said: 
“Do you really experience this?” They said: “Yes”. He said: “This is 
genuine faith”.’ 
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[000-210]. (Dar al-Salam 0240) Muhammad ibn Bashshar narrated: 
Ibn Abi ‘Adi narrated; from Shu ‘bah [H]. Also Muhammad ibn ‘Amr 
ibn Jabalah ibn Abi Rawwad and Abū Bakr ibn Ishaq narrated to me, 
saying: Abt al-Jawwab narrated; from ‘Ammar ibn Ruzayq; both 
from al-A‘mash from Abū Sali; from Abū Hurayrah; from the 
Prophet: the same hadith. 
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[223-211]. (Dar al-Salām 0241) Yu suf ibn Ya‘qub al-S affar narrated: 
‘Ali ibn ‘Aththam narrated to me; from Su ‘ayr ibn al-Khims; from 
Mughirah; from Ibrahim ; from 'Algamah; from ‘Abdullah: "The 


Prophet (peace be upon him) was asked about doubt, and he said: 
“It is pure faith”.’ 
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[224-212]. (Dar al-Salam 0242) Harun ibn Ma rūf and Muhammad 
ibn ‘Abbad narrated (Harün's text) saying; Sufyān narrated; from 
Hisham; from his father; from Abū Hurayrah: 'God's Messenger 
(peace be upon him) said: "People will continue to ask questions 
until it is said: well, God created all creatures but who created 
God? Whoever entertains such thoughts should say: 'I believe in 
God’”.’ 
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[225—213]. (Dar al-Salam 0243) Mahmūd ibn Ghaylan narrated: Abū 
al-Nad r narrated; Abū Sa ī d al-Mu’addib narrated; from Hisham 
ibn ‘Urwah with this chain of transmission: "God's Messenger (peace 
be upon him) said: “Satan comes to any of you and says: "Who 
created the sky? Who created the earth?’ and he says: ‘God’ ...”. He 
added the same as the previous hadith, adding “and His 
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messengers . 
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[226-214]. (Dar al-Salam 0244) Zuhayr ibn Harb and ‘Abd ibn 
Humayd narrated: both from Ya‘qub. Zuhayr said: Ya‘qu b ibn 
Ibrahim narrated; Ibn Shihab’s nephew narrated; from his uncle who 
said: Urwah ibn al-Zubayr reported to me that Abū Hurayrah said: 
‘God’s Messenger (peace be upon him) said: "Satan comes to any of 
you and says: ‘Who created such and such’, until he says to him: 
"Who created your Lord?’ When it reaches to this, you seek refuge 
with God and stop”.’ 
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[227-000]. (Dār al-Salām 0245) "Abd al-Malik ibn Shuʻayb ibn al- 
Layth narrated to me: my father narrated to me; from my 
grandfather; Uqayl ibn Khālid narrated to me; Ibn Shihāb said: 
‘Urwah ibn al- Zubayr reported to me that Abū Hurayrah said: 
‘God’s Messenger said: "Satan comes to any servant of God and 
says: "Who created this and who created that? ...'". The same as 
Ibn Shihāb's nephew's narration. 
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[228-215]. (Dar al-Salam 0246) ‘Abd al-Wārith ibn ‘Abd al-Samad 
narrated: my father narrated to me; from my grand-father; from 
Ayyūb; from Muhammad ibn Sirin; from Abū Hurayrah; from the 
Prophet (peace be upon him): ‘People will continue to ask you 
about knowledge until they say: "Well, God has created us, but 
who created God?” He added: And he was holding a man's hand. 
The man said: 'God and His Messenger tell the truth: two people 
have asked me this and here is a third’, or he said one man has 
asked me this and here is a second. 
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[000—000]. (Dàr al-Salām 0247) Zuhayr ibn Harb and Ya'gūb al- 
Dawragī narrated the same hadith to me : both said: Ismail, who is 
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Ibn 'Ulayyah, narrated; from Ayyūb; from Muhammad: Abū 
Hurayrah said: ‘People will continue ..”. The same as ‘Abd al- 
Wārith's narration, but he did not mention the Prophet in this 
chain of transmission, but rather said at the end of the hadith: "God 
and His Messenger tell the truth’. 
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[229-000]. (Dar al-Salam 0248) ‘Abdullah ibn al-Rūmī narrated to me: 
al-Nadr ibn Muhammad narrated; ‘Ikrimah, who is Ibn ‘Ammar, 
narrated; Yahya narrated; Abu Salamah narrated; from Abu 
Hurayrah: 'God's Messenger (peace be upon him) said to me: “Abu 
Hurayrah, they will continue to ask you until they say: ‘Well, this is 
God; but who created God?'" I was once in the mosque when some 
bedouins came to me. They said: “Abu Hurayrah, well, this is God; 
but who created God?” He took some pebbles in his hand and 
threw them at them, then said: “Go away! Go away! My friend has 
told the truth”.’ 
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[230-216]. (Dar al-Salam 0249) Muhammad ibn Hatim narrated to me 
: Kathir ibn Hisham narrated; Ja far ibn Burqan narrated; Yazid ibn 
al-Asamm narrated, saying : ‘I heard Abu Hurayrah say: “God’s 
Messenger (peace be upon him) said: ‘People shall ask you about 
everything until they say: God created everything, but who created 
Him?” 
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[231-217]. (Dar al-Salàm 0250) ‘Abdullah ibn ‘Amir ibn Zurarah al- 
Hadrami narrated: Muhammad ibn Fudayl narrated; from 
Mukhtāribn Fulful; from Anas ibn Mālik; from God's Messenger: 
"God, the Mighty and Exalted, said: Your community will continue 
to say: "What is this? What is that?” Until they say: "Well, God 
created all creation; but who created God?” ’ 
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[000-000]. (Dar al-Salam 0251) Isha q ibn Ibrahim narrated it : Jarir 
reported [H] Also, Abū Bakr ibn Abi Shaybah narrated; Husayn ibn 
‘Ali narrated; from Za’idah; both of them from al-Mukhtar; from 
Anas ; from the Prophet: the same hadith except that Ishaq did not 
mention: ‘God, the Mighty and the Exalted said: Your 
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Text Explanation 


43. All these hadiths deal with a situation that can occur to anyone: 
namely, doubt about faith. Such doubt may also be very troublesome 
to a believer. We note that when the companions mentioned the 
trouble they were having, the Prophet told them that this is 'genuine 
faith’ and ‘pure faith’. This describes believers’ feelings when such 
doubts arise in their minds. The very fact that believers feel unable to 
even speak about such doubts, fearing what it may lead to, indicates 
that their faith is certain and genuine. Although the second hadith 
does not mention the trouble felt at having such doubts, it is implied. 
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Itis indeed a shorter version of the first hadith, and this is the reason 
why Muslim entered the longer one first. 

It is said that the hadiths mean that Satan uses this ploy of raising 
doubt against a good believer when he has despaired of tempting 
him into disbelief. With an unbeliever, Satan has various methods to 
tempt him into going further away from faith. Hence, the hadith 
means that the reason for having such doubts is that one has genuine 
faith, or that doubt is the mark of pure faith. This is Qadir ‘TIyad’s 
view. 

What to do when such doubts arise? The Prophet tells us that a 
person should say: ‘I believe in God’, and in another hadith his 
advice is to seek refuge with God and stop. This means that we 
should not allow such doubts to trouble us by thinking about them. 
We turn to God seeking His help in shutting out all doubt. 

Imam al-Mazari said: ‘The hadith appears to mean that the 
Prophet ordered his companions to repel such doubts by shutting 
them out, rejecting them without trying to refute them by argument 
and evidence ... . What we may say in this respect is that such 
thoughts are of two types: the ones that are passing thoughts and are 
not based on any particular misunderstanding should be rejected 
outright, without any consideration. They are merely to be ignored. 
It is to these that the hadiths refer. Since they arise suddenly and 
have no real basis, ignoring them is sufficient to silence them. The 
other type are based on a particular misunderstanding, and these 
must be dealt with by citing evidence that shows them to be false and 
having no real basis, but God knows best’. 

The Prophet advises a person who suffers such doubts that he 
‘should seek refuge with God and stop’. Such a person may appeal to 
God to help rid him of such doubts, and he should not try to delve 
deeply into them. He should realize that it is merely the work of 
Satan to raise doubt in believers’ minds. Therefore, we should not 
listen to what Satan whispers in our ears. Instead, we should occupy 
ourselves with what is beneficial and worthwhile, but God knows 
best. 


Transmission 
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The chain of transmission of the second hadith includes Abū al- 
Jawwāb, whose name is al-Ahwas ibn Jawwāb. The third hadith has 
a chain of transmission starting with Yusuf ibn Ya'gūb al-Saffar. This 
chain consists of reporters who were all from Kufah and it features 
three reporters from the Tabi‘In generation: Mughirah, Ibrahim and 
'Alqamah. In the chains of transmission we have Abū Said al- 
Mu'addib. His name is Muhammad ibn Muslim ibn Abi al-Waddah, 
and Abü al-Waddah's name is al-Muthanna. It should be noted that 
al-Mu'addib means 'the educator. He was known by this title 
because he was the one who educated Muhammad al-Mahdī, the 
third caliph of the Abbasid dynasty. He also educated a number of 
children of other caliphs. 

One of the reporters is Ibn Shihab's nephew. His name is 
Muhammad ibn ‘Abdullah ibn Muslim ibn ‘Ubaydillah ibn 
‘Abdullah ibn Shihab. Another reporter mentioned is ‘Abdullah ibn 
al-Rūmī, whose name is ‘Abdullah ibn Muhammad, but some 
reports suggest that his name is ‘Abdullah ibn ‘Umar and he was 
from Baghdad, but God knows best. 


i. Related by al-Bukhārī, 3102; Abu Dāwūd, 4721. 
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CHAPTER 62 


WARNING TO ANYONE WHO 
WRESTS THE RIGHT OFA MUSLIM 
BY FALSE OATH 


[232-218]. (Dar al-Salam 0252) Yahya ibn Ayyüb, Qutaybah ibn Sa īd 
and ‘Ali ibn Hujr narrated:' all from Ismāfl ibn Ja far. Ibn Ayyūb 
said : Ismāīl ibn Ja ‘far narrated; al-‘Ala’, who is Ibn ‘Abd al-Rahman 
al-Huragah's naudā, reported; from Ma bad ibn Ka b al-Salami ; from 
his brother ‘Abdullah ibn Ka‘b; from Abū Umāmah; that God’s 
Messenger (peace be upon him) said: "Whoever wrests by an oath 
something that rightfully belongs to a Muslim person, God will 
decree the Fire for him and forbid him heaven’. A man asked: 
‘Even if it is little, Messenger of God?’ The Prophet said: ‘Even if it 
is a stick of a wood tree’. 
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[000—219]. (Dar al-Salām 0253) Abū Bakr ibn Abi Shaybah, Ishaq ibn 
Ibrahim and Harün ibn ‘Abdullah narrated: all from Abū Usamah; 
from al-Walid ibn Kathir; from Muhammad ibn Ka b; that he heard 
his brother, ‘Abdullah ibn Ka‘, narrating that Abū Umāmah al- 
Harithi narrated to him that he heard God's Messenger (peace be 
upon him) say: the same. 
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[233-220]. (Dar al-Salam 0254) Abū Bakr ibn Abi Shaybah narrated:! 
Waki‘ narrated [H]. Also, Ishaq ibn Ibrahim al-Hanzalī narrated [his 
text]; Waki‘ reported; al-A‘mash narrated; from Abū Wā'il; from 
‘Abdullah; from God’s Messenger (peace be upon him). He said: 
“Whoever swears a binding oath wresting thereby the property of a 
Muslim person, stating a deliberate lie, shall meet God who will 
be angry with him’. Al-Ash‘ath ibn ‘Abd al-Rahman entered at this 
point and asked: ‘What is Abu ‘Abd al-Rahman narrating to you?’ 
They said: ‘Such-and-such’. He said: ‘Abu ‘Abd al-Rahman is right. 
This was in my case. I had a dispute with a man concerning a plot 
of land in Yemen. I put the dispute to the Prophet (peace be upon 
him). He asked me: “Do you have proof?” I said: No. He said: 
“Then it will be his oath”. I said: He will swear. God’s Messenger 
(peace be upon him) said at this point: “Whoever sweats a binding 
oath wresting thereby the property of a Muslim person, stating a 
deliberate lie, shall meet God who will be angry with him”. Then 
God revealed the verse: “Those who barter away their covenant 
with God and their oaths for a trifling gain will have no share in the 
life to come. God will neither speak to them, nor cast a look on them 
on the Day of Resurrection, nor will He cleanse them of their sins. 
Theirs will be a painful suffering”. (3: 77) 
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[234-221]. (Dar al-Salām 0255) Ishaq ibn Ibrahim narrated: Jarir 
reported; from Mansur; from Abū Wa'il; from ‘Abdullah who said : 
"Whoever swears an oath to gain some property, stating a deliberate 
lie, shall meet God who will be angry with him'. He then reported 
what is similar to al-A *mash's narration, except that the man said: ‘I 
had a dispute with a man concerning a well. We put the dispute to 
God's Messenger (peace be upon him) and he said: "Your two 
witnesses or his oath”. 
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[235-222]. (Dār al-Salàm 0256) Ibn Abi Umar al-Makki narrated:! 
Sufyan narrated; from Jami‘ ibn Abi Rashid and ‘Abd al-Malik ibn 
A ‘yan: both heard Shagī g ibn Salamah say: I heard Ibn Mas 'ü d say: 
I heard God’s Messenger say: “Whoever swears to take a Muslim’s 
property, having no right to it, shall meet God who will be angry 
with him’. ‘Abdullah said: "God's Messenger (peace be upon him) 
then recited its confirmation in God’s Book: “Those who barter 
away their covenant with God and their oaths for a trifling gain 
will have no share in the life to come. God will neither speak to 
them, nor cast a look on them on the Day of Resurrection, nor will 
He cleanse them of their sins. Theirs will be a painful suffering”. 
(3: 77) 
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[236—223]. (Dar al-Salam 0257) Qutaybah ibn Sa‘ d, Abū Bakr ibn Abi 
Shaybah, Hannād ibn al-Sarī and Abū ‘As im al-Hanafi narrated 
(Qutaybah’s text).! They said: Abū al-Ahwas narrated; from Simāk, 
from 'Alqamah ibn Wā'il; from his father: ‘A man from Hadramout 
and a man from Kindah came to the Prophet. The Hadramout man 
said: “Messenger of God, this man has appropriated a plot of land I 
own and was owned by my father”. The man from Kindah said: “It 
is my land which I possess and cultivate. He has no right to it”. 
God's Messenger said to the one from Hadramout: "Do you have 
any proof?” He said: “No”. The Prophet said: “You can have his 
oath”. The man said: “Messenger of God, he is a wicked person 
and he does not care what he swears for. He has no scruples”. The 
Prophet said: “You can ask him nothing more”. The man prepared 
to say his oath. When he left, God’s Messenger (peace be upon 
him) said: “If he has sworn to take his property unfairly, he will 
meet God who will turn away from him".' 
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[237-224]. (Dar al-Salam 0258) Zuhayr ibn Harb and Ishàq ibn 
Ibrāhīm narrated to me: both from Abū al-Walid. Zuhayr said: 
Hisham ibn ‘Abd al-Malik narrated; Abū ‘Awanah narrated; from 
‘Abd al-Malik ibn Umayr; from ‘Alqamah ibn Wā'il; from Wā'l ibn 
Hujr; from his father who said: ‘I was with God’s Messenger (peace 
be upon him) when two men came to him disputing [the 
ownership] of a plot of land. One of them said: “Messenger of 
God, this man appropriated my land from pre-Islamic days”. (He 
was Umru’ al-Qays ibn ‘Abis al-Kindi, and his opponent was 
Rabi‘ah ibn Ibdān). The Prophet said: “Your proof?" The man 
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said: “I have no proof”. The Prophet said: "Then his oath”. The 
man said: “Then he will take it”. The Prophet said: “You have no 
other recourse”. When the man stood up to swear, God’s Messenger 
(peace be upon him) said: “Whoever wrongfully appropriates a 
piece of land will meet God who will be angry with him”. Ishaq 
said in his narration: Rabi‘ ah ibn Aydān.** 
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Text Explanation 


44. In one of the hadiths, the story of the dispute between the two 
men is given briefly and the Prophet says to the plaintiff: "Your two 
witnesses or his oath’. This means that he would get what his two 
witnesses testify to be his right, or else the other party’s oath will 
give him what he claims. In one version, the case is clear that the 
man took the land by force in pre-Islamic days. 

We note that the last hadith gives the names of the two parties, 
but Zuhayr and Ishaq give the name of the man accused of taking the 
land by force differently. Zuhayr said he was Rabī'ah ibn ‘Ibdan 
while Ishaq said he was Rabi‘ah ibn ‘Aydan. The two versions 
looked identical in old writings, before similar Arabic letters came to 
be distinguished with dots. 

In the first hadith, the Prophet says ‘Whoever wrests by an oath 
something that rightfully belongs to a Muslim person, God will 
decree the Fire for him and forbid him Heaven’. An interesting point 
here is that the Prophet speaks of ‘something that rightfully belongs’. 
This means that it is not limited to money but includes everything 
that may be useful and whereby someone expresses an oath to take it 
away although he has no claim to it. Thus, included in all this is even 
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something that is impure but has some benefit, such as the hide of a 
dead animal or organic fertilizer such as manure. It also includes any 
rightful claim, such as the infliction of the punishment for a false 
accusation of adultery, or a wife’s share of inheritance from her 
deceased husband.! 

The Prophet makes clear that for such a person ‘God will decree 
the Fire and forbid him Heaven’. Here the two answers stated in 
similar hadiths are applicable. The first is that this applies to the one 
who considers such action lawful and dies holding on to this. Such a 
person is considered an unbeliever and will be in Hell forever. The 
second interpretation is that the one who does this incurs 
punishment in Hell. However, God may pardon him, but he is 
denied entry into Heaven with the successful ones who earn entry 
the first time. 

That the Prophet clearly mentions wresting something belonging 
to a Muslim does not mean that it is right to wrest away what 
rightfully belongs to a non-Muslim. What it means is that this very 
severe warning, stating that when this person meets God on the Day 
of Judgement he will find that God is angry with him, applies to the 
one who takes by force the right of a Muslim. If he takes away what 
belongs to a non-Muslim he certainly commits what is sinful and 
forbidden, but it does not necessarily include this very severe 
punishment. This is the view of scholars who consider what is 
implied. On the other hand, those who do not consider the implicit 
meaning take the hadith at face value. Qadi ‘Iyad said that the 
Prophet mentioned in particular what rightfully belongs to a Muslim 
because his addressees and the majority of people who conduct their 
transactions according to the Shariah, or Islamic law, were Muslims. 
It does not mean that a non-Muslim is treated differently. Indeed, the 
same ruling applies to him, but God knows best. Moreover, this 
punishment is incurred by one who wrests away what by right 
belongs to another Muslim and who dies before repenting of his 
sinful action. If he repents his misdeed, returns what he has taken 
away to its rightful owner, makes sure that he is no longer in 
grievance and resolves not to repeat his action then his sin is wiped 
off, but God knows best. 

This hadith provides evidence supporting the view of Malik, al- 
Shafi, Ahmad and the great majority of scholars that a ruling by a 
judge does not make it lawful for anyone to take what does not 


231 


belong to him. This is contrary to the view of Abū Hanifah. The 
hadith shows that the rights of Muslims are sanctified and that there 
is no difference between a small or a major right. The Prophet said 
that the warning he gave applied even if the right taken away by 
force or by false oath is no more than the ‘stick of a wood tree’. 

The Prophet also said: "Whoever swears a binding oath wresting 
thereby the property of a Muslim person, stating a deliberate lie, 
shall meet God who will be angry with him’. The Prophet wanted his 
meaning to be clear, and he therefore clarified that the person 
concerned realizes that his oath is a deliberate lie, which makes it 
sinful. The consequence of his action is that when he meets God, God 
will be angry with him. In the other version, God will turn away 
from him. Scholars say that when God is angry with someone or 
turns away from him, this means that the person concerned is 
removed from His mercy and grace. This confirms that his action is 
abominable and he deserves punishment for it, but God knows best. 

The case of the man from hadramout and the man from Kindah 
includes several noteworthy points. It shows that the holder has 
priority over the one who files a legal case against him. Also, the 
defendant is required to swear an oath if he disputes his opponent's 
claim. The hadith also makes clear that valid evidence is upheld and 
given greater weight than the actual holding of the article in dispute. 
When such proof is provided, judgement is given in favour of the 
party providing such evidence without the need of an oath. From 
another point of view, an oath by the defendant is accepted even if it 
is false, just like the oath of a person of integrity. When he has sworn, 
the claim against him is dropped. At the time of the dispute, if either 
party describes his opponent as a wrongdoer or liar or the like, this is 
tolerated. Moreover, if an heir claims that something belonged to the 
person he inherits from, and the judge knows that that person has 
died leaving no heirs other than the claimant, he may rule in his 
favour. He does not require him at the time the claim is made to 
provide any evidence. The point providing the evidence here is that 
the claimant said: "This man has appropriated a plot of land I own 
and was owned by my father'. This is an acknowledgement by the 
claimant that the land belonged to his father. The Prophet must have 
known that he was the only heir; otherwise, he would have required 
him to provide evidence that he was the heir and further evidence to 
prove that he was making a rightful claim. If it is said that the 
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Prophet asked him for two witnesses, this means that he asked for 
two witnesses to testify that his claim is right. This would be a 
testimony that he is the only heir and that he has inherited the land. 
This, however, is contrary to what is clearly apparent, although it 
may be intended, but God knows best. 


Transmission 


Ma bad ibn Ka% is called al-Salami because he belonged to the 
Salamah clan of the Ansar. The chains of transmission mention 
‘Abdullah ibn Ka b from Abū Umamah in one instance, and in 
another ‘he heard his brother, ‘Abdullah ibn Ka‘b, narrating that 
Abū Umamah al-Harithi narrated to him’. Abū Umamah mentioned 
here is different from another known as Abū Umamah al-Bāhilī, 
whose name is Sudayy ibn ‘Ajlan. The one mentioned here is Abu 
Umamah al-Harithi, whose name is lyas ibn Tha ‘labah al-Hārithī al- 
Ansari. It is also said that he was from the tribe of Baliy and an ally 
of the Harithah clan of the Ansar. He is the nephew of Abū Burdah 
ibn Nayyar. This is what is best known about his name, but Abu 
Hatim al-Razi gives his name as ‘Abdullah ibn Tha labah, and it is 
also said that his name is Tha labah ibn ‘Abdullah. 

There is also a fine point contained within these hadiths that 
needs to be mentioned here. A number of authors who wrote 
biographies of the Prophet's companions mention that Abü Umamah 
al-Harithi died shortly after the Battle of Uhud and that the Prophet 
offered the prayer for the deceased, i.e. janazah prayer, for him. Were 
this true, this hadith entered by Muslim would be classified as 
having a ‘discontinued’, or munqati‘, chain of transmission. The 
Battle of Uhud took place in the third year after the Prophet's 
migration to Madinah, and ‘Abdullah ibn Ka‘b belonged to the 
Tabi' generation. How could such a person hear a hadith from 
someone who died in the third year? The conclusion is that this 
report that he died after Uhud is mistaken. What is authentic and 
correct is what Muslim says in the second version of the hadith, 
stating that ‘Abdullah ibn Ka b said, "Abū Umamah narrated to me’, 
as stated by Muslim. This is a clear statement that one of the Tabi ‘in 
heard from a companion of the Prophet, and it certainly shows that 
the report of his early death is incorrect. Had it been correct, Muslim 
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would not have entered this hadith in his authentic anthology. Imam 
Abū al-Barakāt al-Jazarī, better known as Ibn al-Athīr, clarified guite 
beautifully that this suggestion of Abū Umāmah's early death is 


wrong, but God knows best. 


i. Related by al-Nasā'ī, 5434; Ibn Mājah, 2324. 

i. Related by al-Bukhārī, 2356, 2515, 2666, 2676, 2673, 2416, 4549, 6659, 6676, 7183 
and 7184; Abū Dāwūd, 3243; al-Tirmidhī, 1269 and 2996; Ibn Mājah, 2322 and 
2323. 

i. Related by al-Bukhārī, 7007. 

ii. Related by Abū Dāwūd, 3245 and 3623; al-Nasā'ī, 1340. 

i. Today this includes what is of value even though it is abstract, such as rights of 
authorship or invention. 
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CHAPTER 63 


EVIDENCE THAT WHOEVER TRIES 
TO WRONGFULLY WREST 
SOMEONE ELSE’S PROPERTY HAS 
NO IMMUNITY: IF HE IS KILLED, HE 
GOES TO HELL; WHOEVER IS 
KILLED DEFENDING 
HIS PROPERTY IS A MARTYR 


[238—225]. (Dar al-Salam 0259) Abū Kurayb Muhammad ibn al-'Ala' 
narrated to me: Khalid ( meaning Ibn Makhlad) narrated; 
Muhammad ibn Ja far narrated; from al-‘Ala’ ibn ‘Abd al-Rahmān; 
from his father; from Abū Hurayrah: ‘A man came to God’s 
Messenger (peace be upon him) and said: “Messenger of God, if a 
man comes aiming to wrest my property?” The Prophet said: “Do 
not give him your property”. He said: “Suppose he fights me”. The 
Prophet said: “Fight him”. The man said: “Suppose he kills me”. 
The Prophet said: “You are then a martyr". He said: “Suppose I kill 
him”. The Prophet said: “He is in Hell”.’ 
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[239—226]. (Dar al-Salam 0260) Al-Hasan ibn "Alī al -Hulwani, Ishaq 
ibn Mansū r and Muhammad ibn Rāfi' narrated to me in largely 
similar words: "Abd al-Razzaq (Ishaq said ‘reported’ and the other 
two said ‘narrated’); Ibn Jurayj reported; Sulayman al-Ahwal 
reported to me that Thabit, “Umar ibn ‘Abd al-Rahmān's mawlā, 
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reported to him: "When there was some dispute between ‘Abdullah 
ibn ‘Amr and ‘Anbasah ibn Abi Sufyan, they were preparing to 
fight. Khalid ibn al-‘As rode to ‘Abdullah ibn ‘Amr’s place and 
admonished him. ‘Abdullah ibn ‘Amr said to him: “Do you not 
know that God’s Messenger (peace be upon him) said: “Whoever is 
killed defending his property is a martyr?” / 

Muhammad ibn Hatim narrated to me : Muhammad ibn Bakr 
narrated; [H]. Also, Ahmad ibn Uthmān al-Nawfali narrated: Abū 


'Asim narrated; both from Ibn Jurayj, with the same chain of 


transmission: the same.” 
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Text Explanation 


45. The Prophet tells his questioner that if he fights a person trying to 
take his property by force and that person kills him, he is a martyr. 
‘Martyr’ is the equivalent of the Arabic term shahid, which is derived 
from a root that means ‘to see’, so in its general meaning shabīd refers 
to someone who has seen an event or something, but in a specifically 
Islamic context it means someone who is killed in fighting for the 
cause of Islam. Martyrs are people who lay down their life testifying 
to the truth of Islam. They are promised full forgiveness of their sins 
and assured admittance into Heaven. 

Al-Nadr ibn Shumayl said: ‘A martyr is called shahid because he 
remains alive. The souls of martyrs see the promised abode of peace 
and bliss, while the souls of other people do not see it until the Day 
of Judgement’. Ibn al-Anbari said: ‘A martyr is called shahid because 
God and the angels testify that martyrs will be in heaven. As such 
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they have this testimony in their favour’. Another suggestion is that 
as a martyrs’ soul departs from their bodies, they are made to see 
what God will grant them of reward and honour. There are several 
other suggestions, one of which is that the angels of mercy witness 
such deaths and take their souls. A different suggestion is that they 
earn a testimony that they are believers and their end is a good one 
according to their apparent condition. Yet another suggestion is that 
a martyr has a witness testifying to his status, which is his blood. On 
the Day of Judgement, martyrs are resurrected with their wounds 
oozing blood. Al-Azhari and others suggest that they are called 
shahid because they are called as witnesses to testify against other 
communities. According to this last suggestion, they are not the only 
witnesses. 

Martyrs are of three types: the first is the one who is killed in a 
war against the enemies of Islam, whatever the reason for such a war 
may be. The full status of martyr is accorded to this type, which 
means that they earn the full reward in the life to come and the rules 
applicable to martyrs in this life also apply to them. Such a martyr is 
buried without being given a full bath, and no prayer for the 
deceased (i.e. janāzah) is offered for him because the martyr does not 
need it. 

The second type earns reward in the life to come, but the rules 
applicable to martyrs in this life do not apply to such a person. This 
type includes those who die as a result of an internal disease, or from 
being stabbed, or under a collapsed building, or defending their 
property, or others called shahid or martyr in authentic hadiths. Such 
a deceased person is given a bath and a prayer for the deceased is 
offered. In the life to come, they are given the reward of martyrs, but 
their reward is not necessarily the same as the first type. 

The third type are those who are killed in a war against the 
enemies of Islam, but might have wrongfully appropriated some war 
gain, and similar cases which are denied the status of shahid in 
authentic hadiths. The rules applicable to martyrs in this life are also 
applicable to such a person. As such, they are not given a full bath 
before burial and no prayer for the deceased is offered in this case. 
However, they do not earn the full reward of martyrs in the life to 
come, but God knows best. 


237 


The hadiths in this chapter make clear that it is permissible to kill 
someone who tries to wrest one's property by force, without having 
any right to it. This applies whether the property in question is 
precious or of little value, because the hadith gives a general 
statement, and is the view of the great majority of scholars. A 
number of Maliki scholars are of the view that the offender may not 
be killed if he demands something of little value, such as an article of 
clothing or some food. However, this view is not based on sound 
evidence. The correct view is that of the majority of scholars. 

To defend one’s women is a duty according to all scholars. 
However, to defend oneself by killing an opponent is subject to 
different views in our school of Islamic jurisprudence (figh), as also in 
other schools. To defend one’s property is permissible, but not a 
duty, but God knows best. The Prophet said to his questioner: ‘Do 
not give him your property’. This means that the person is not 
obliged to give another their property. Yet nor does it prohibit the 
giving of such. 

The Prophet says that, if killed in the attempt, the attacker who 
tries to wrongfully take someone’s property will be in Hell. This 
means that they deserve this punishment. They may be punished, or 
God may forgive them. Only if such a person considers such action 
permissible, but for which he has no basis, is he considered an 
unbeliever and so not pardoned, but God knows best. 


i. This paragraph is not in the original text, but it has been added to clarify what 
follows. 
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CHAPTER 64 


A GOVERNOR WHO CHEATS HIS 
COMMUNITY DESERVES THE FIRE 


[240-227]. (Dar al-Salām 0261) Shaybān ibn Farrükh narrated:* Abū 
al-Ashhab narrated; from al-Hasan: ‘‘Ubaydillah ibn Ziyād visited 
Ma ‘qil ibn Yasar al-Muzani during his last illness. Ma‘qil said to 
him: “I shall narrate to you a hadith I heard from God's Messenger 
(peace be upon him). If I knew I would survive, I would not 
narrate it to you. I heard God’s Messenger say: ‘If God places a 
servant of His in charge of some people and he cheats his subjects 
to the day of his death, God shall forbid him entry to Heaven’”.’ 
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[241-228]. (Dar al-Salàm 0262) Yahya ibn Yahyā narrated: Yazi d ibn 
Zuray' reported; from Yu nus; from al-Hasan: ''Ubaydillah ibn 
Ziyad visited Ma gil ibn Yasar when he was ill. He asked him and 
he said: "I shall narrate to you something I did not narrate to you 
before. God's Messenger (peace be upon him) said: "Whenever God 
places a servant of His in charge of some people, and he dies 
cheating them, God will forbid him entry to Heaven”. He said: 
"Should you not have narrated this to me earlier?" He said: "I did 
not narrate it to you", or "I would not have narrated it to you”.’ 
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[242-229]. (Dar al-Salām 0263) Al-Qasim ibn Zakariyya’ narrated: 
Husayn, meaning al-Ju ‘afi, narrated; from Za’idah; from Hisham: al- 
Hasan said: "We were visiting Ma'gil ibn Yasar during his illness 
when ‘Ubaydillah ibn Ziyad came in. Ma‘qil said to him: "I shall 
narrate to you a statement I heard God’s Messenger (peace be upon 
him) say””: He then stated a hadith in the same meaning as the 
earlier two. 
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[243-000]. (Dar al-Salam 0264 ) Abū Ghassan al-Misma31, 
Muhammad ibn al- Muthannā and Ishaq ibn Ibrahim narrated:! Mu ‘a 
dh ibn Hishām (Ishaq said 'reported' and the other two said 
‘narrated’); my father narrated to me; from Qatadah; from Abū al- 
Malih that Ubaydillāh ibn Ziyad visited Ma'qil ibn Yasar during 
his illness. Ma'gil said to him: 'I shall narrate to you something I 
am only narrating because I expect to die soon. I heard God's 
Messenger (peace be upon him) say: "Any ruler who is placed in 
charge of Muslims and does not exert himself in serving their 
interests with complete sincerity will not enter Heaven with 
them" 46 
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Text Explanation 


240) 


46. The Prophet says of such a ruler "God will forbid him entry into 
Heaven’ and this is explained in the same way as earlier hadiths. It 
thus has two possibilities: either it applies to someone who considers 
this lawful, or that he is forbidden entry into Heaven with those who 
are successful and enter Heaven the first time. To say ‘forbid’ in this 
context means ‘to prevent’. Qadi Iyād said: "The meaning of this 
hadith is clear as it warns against cheating Muslims by anyone who 
is placed in charge of them by God and given authority over some 
aspect of their affairs. When God places someone in such a position, 
He expects him to serve [people’s best] interests in their faith and in 
their daily lives. To cheat; to be untrue to his trust and insincere in 
carrying out his task; to make little effort to explain to his subjects 
what their faith requires of them; to neglect his duties to implement 
Islamic legislation and ensure that nothing alien to it is introduced 
into it; to distort the meaning thereof; to let their rights go unheeded; 
to abandon his duty of defending their land and foiling their enemies 
plots; or to abandon a policy of fairness to all his subjects: to do any 
of these is to cheat his subjects’. Qadi Iyād adds: "The Prophet warns 
that this is a major sin that places a person far away from heaven, but 
God knows best'. 

Ma'qil, a companion of the Prophet, says to Ubaydillāh ibn 
Ziyād, the Governor of Basrah: 'If I knew I would survive, I would 
not narrate it to you’, and in the last hadith, he tells him: T] am only 
narrating [this to you] because I expect to die soon’. Qadi ‘Tyad said: 
"He did this because he was aware that it was useless to admonish 
such a person. This might have become clear when others advised 
the governor. Subsequently, Ma'qil feared that unless he told 
Ubaydillāh he would be suppressing knowledge and he felt that he 
must communicate the hadith to him. On the other hand, he might 
have feared to mention this hadith during his life, feeling that it 
would lead to trouble as his words would have made people more 
convinced of *Ubaydillah's bad conduct as a governor’. The second 
possibility mentioned by Qadi 'lyad is more likely, while the first is 
rather unsound. The duty of enjoining what is right and forbidding 
what is wrong is not waived by fearing that it would not be accepted, 
but God knows best. 


Transmission 
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The first chain of transmission includes Shaybān, Abū al-Ashhab, al- 
Hasan and Ma'gil ibn Yasar, and everyone in this chain was from 
Basrah. Abū al-Ashhab's name is Ja far ibn hayyan al- Utāridī al- 
Sa'dī. Ubaydillāh ibn Ziyad’s name normally runs as ‘Ibn Ziyād, son 
of his father’, but he is also called Ubaydillāh ibn Ziyād's ibn Abi 
Sufyan, because Ziyād was claimed to be Mu ‘awiyah’s brother. The 
transmission also includes Abū Ghassan al-Misma ī, whose name is 
Malik ibn ‘Abd al-Wahid, and Abū al-Malīh Zayd ibn Usāmah al- 
Hudhalī. 


i. Related by al-Bukhārī, 6731; Muslim, 4706 and 4707. 
i. Related by Muslim, 4708. 
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CHAPTER 65 


REMOVAL OF TRUST AND FAITH 
FROM SOME HEARTS 


[244—230](Dār al-Salam 0265) Abū Bakr ibn Abi Shaybah narrated:! 
Abū Mu'awiyah and Wakī' narrated [H]. Also, Abū Kurayb 
narrated; Abū Mu āwiyah narrated; from al-A ‘mash; from Zayd ibn 
Wahb; from Hudhayfah: ‘God’s Messenger (peace be upon him) 
told us two hadiths and I have seen [the fulfilment] of one and I 
am awaiting the other. He said: “Trust was placed at the root of 
people’s hearts. Then the Qur’an was revealed and people learnt 
from the Qur’an and learnt from the Sunnah”. He then spoke to us 
about the removal of trust. He said: “A man might sleep and trust 
is removed from his heart, but a light trace of it remains. He might 
then sleep again and trust is removed from his heart, leaving a 
dark lump, like [what you see when] you roll a brand (of fire) on 
your leg and you see it swelling, but there is nothing in it. (He then 
took a small stone and rolled it along his leg). People will go on 
buying and selling, but hardly anyone will be true to his trust, 
until it is said that there is an honest person in this or that area. It is 
even said about the man ‘How firm he is! How friendly! How 
wise!’ Yet he might be absolutely devoid of faith”. There was a 
time when I did not care with whom I made a transaction. If he is a 
Muslim, his faith will ensure that I get my right, and if he is a 
Christian or a Jew, his warden will ensure that I get it. Now I 
would not do business except with such and such person’. 
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[000—000](Dār al-Salam 0266) Ibn Numayr narrated: my father and 
Waki‘ narrated [H]. Also, Ishaq ibn Ibrahim narrated; ‘Isa ibn Yunus 
narrated; all of them from al-A ‘mash, with this chain of transmission: 


the same.” 
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Text Explanation 


47. The apparent meaning of ‘trust’ as used inthis hadith is that it 
refers to the duties Godhas assigned to human beings and the 
covenant He hasheld with them. Imam al-Wahidi said that in 
commenting on the verse that says: ' We offered the trust to the heavens and 
the earth and the mountains, but they refused to bear it and were afraid to receive 
it’, (33: 72) Ibn'Abbas said: "The trust refers to the duties God has 
assigned to His servants’. Al-Hasan said: ‘It refers to the religion, 
because all religion is a trust’. Abū al-‘Aliyah said: ‘The trust 
includes all that people have been commanded or forbidden to do’. 
Mugātil said: "The trust is obedience’. Al-Wahidi adds that ‘this is 
agreed by the majority of commentators. They all consider the trust 
torefer to obeying God and the duties that earn reward when they 
are done and incur punishment when neglected or omitted, but God 
knows best’. The author of z/-Tzhrir, Imam Ismail ibn Muhammad 
al-Taymi said: "The trust mentioned in this hadith is the same 
referred to in the verse that says: “We offered the trust ...”. It is the 
essence of faith. When it is ingrained in a person’s heart, that person 
will attend to everything God has assigned to him. He will seize the 
opportunity to fulfil whatever is due doing all he can to ensure that it 
is done, but God knows best’. 
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Imam Ismā īl ibn Muhammad al-Taymi also said: “The hadith 
means that trust gradually disappears from a person’s heart. When 
the first part is removed, its light disappears and is replaced by a 
shade that brings a colour that is different from the original one. If 
another part disappears, the darkness is increased and cannot be 
totally removed for some time. This darkness thickens over the initial 
one. The Prophet then likens the disappearance of the light that 
settles in the heart and the darkness that replaces it to a brand of fire 
that maybe rolled over a man’s leg, leaving a clear effect on it. The 
brand of fire is removed but leaves behind a swelling. The Prophet 
took a small stone and rolled it along his own leg to make his 
meaning very clear, but God knows best’. 

The first narrator, Hudhayfah, who was a companion of the 
Prophet, said: ‘There was a time when I did not care with whom I 
made a transaction. If he is a Muslim, his faith will ensure that I get 
my right, and if he is a Christian or a Jew, his warden will ensure that 
I get it. Now I would not do business except with such and such 
person’. The transaction he refers to here is the normal type of trade, 
buying and selling. What he meant is that he was aware that trust 
was observed by people, and that people were true to their promises 
and pledges. He would do any suitable transaction with whomever 
happened to be the other party. If that person was a Muslim, his faith 
and integrity would prevent any betrayal of trust. If he was a non- 
Muslim, then his warden was certain to ensure that the trust was 
fulfilled. However, time passed and now trust was disappearing, 
which made him unwilling to trust any client or warden. Therefore, 
he only entered into transactions with people he knew well and 
could trust. 

Imam al-Taymi and Qadi ‘Tyad said that some scholars 
understood the term ‘transaction’ to mean the pledge of allegiance to 
the ruler of the Muslim state and similar matters, such as establishing 
a covenant or an alliance in what is meant to serve the cause of faith. 
This is wrong, and the hadith includes several points that confirm its 
being wrong. One such point is that Hudhayfah said: ‘If heis a 
Christian or a Jew ...’. It is well knownthat no covenant concerning 
faith may be made with anon-Muslim, but God knows best. 
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i. Related by al-Bukhārī, 6497, 7086 and 7276; al-Tirmidhī, 2179; Ibn Mājah, 4053. 
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CHAPTER! 


HOLDING TEMPTATION 
BEFOREHEARTS 


[245-231]. (Dar al-Salam 0267) Muhammad ibn ‘Abdullah ibn 
Numayr narrated: Abū Khalid, meaning Sulayman ibn Hayyan, 
narrated; from Sa‘d ibn Tariq; from Rib 1; from Hudhayfah: "We were 
at Umar's when he said: “Who of you heard God’s Messenger 
(peace be upon him) mention temptations?” Some people said: 
“We heard it”. He said: “Perhaps you mean the temptation a man 
may have in respect of his family or neighbours?” They said: “Yes”. 
He said: “These are erased by prayer, fasting and charity. Who of 
you heard the Prophet mention the temptations that are like sea 
waves?” Hudhayfah said: “The people there remained silent, but I 
said: I did”. Umar said: “You did; how good of you”. 

Hudhayfah said: “I heard God’s Messenger (peace be upon 
him) say: “Temptations are held before hearts, one by one, like a 
straw mat. A heart which takes one will have a black spot and a 
heart which rejects one will have a white spot until there are two 
types of heart: one is white and solid, like al-Safa which will not be 
shaken by any test as long as the heavens and earth endure, and 
the other is black with little whiteness, like an overturned cup 
which neither distinguishes what is good nor rejects what is evil, 
except what it may fancy’. 

Hudhayfah said: “And I told him: Between you and such 
temptations is a closed door which is about to be broken”. ‘Umar 
said: “You mean it will be broken? Were it to be opened, it may be 
closed again”. I said: “No. It will be broken. ” And I told him that 
this door is a man who will be killed or will die. That is a 
statement that is free of error’. Í 
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[246-000]. (Dar al-Salam 0268) Ibn Abi ‘Umar narrated: Marwan al- 
Fazārī narrated; Abū Malik al-Ashja'i narrated; from Rib‘: "When 
Hudhayfah came back from *Umar's, he sat with us and narrated to 
us. He said: "When I sat with Amir a/-Mu'minin [i.e. the Caliph] 
yesterday, he asked his companions: who of you has learnt what 
God's Messenger (peace be upon him) said about trials?" He 
narrated the hadith in the same terms as Abu Khalid's narration, 
but did not mention Abu Malik's explanation of black with little 
whiteness. 
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[247-000]. (Dar al-Salam 0269) Muhammad ibn al-Muthanna, ‘Amr 
ibn ‘Ali and ‘Uqbah ibn Mukram al-‘Ammi narrated to me: 
Muhammad ibn Abi ‘Adi narrated; from Sulayman al-Taymi; from 
Nu‘aym ibn Abi Hind; from Rib‘ ibn Hirash; from Hudhayfah that 
‘Umar said: "Who of you will narrate to us what God's Messenger 
(peace be upon him) said about trials?’ Hudhayfah said: ‘I will’. He 
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narrated the hadith in similar terms to the hadith of Abū Mālik 
from Rib‘. He added: ‘Hudhayfah said: I narrated to him what 
includes nothing wrong’. He meant that it was as heard from God’s 
Messenger (peace be upon him). ^? 
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Text Explanation 


48. The Arabic word fitnah, (plural fitan), is the word used in this 
hadith and translated as ‘temptation’, though linguists say that 
originally it meant a test or a trial. Oādī Iyād said: ‘It then came to 
refer to everything that a test proves to be negative or bad. Abu Zayd 
mentions that the term is applied to a person who as a result of a test 
finds himself in a bad situation after having been in a good one. The 
temptations that a man may be subjected to concerning his family, 
property and children are due to the great love he has for them and 
his preoccupation with their affairs. This may stop him from doing 
much that is good. Hence, God says: ‘Know that your worldly goods and 
your children are but a trial’. (8: 28) The trial may also be in how a man 
fulfils his children’s rights to education and upbringing. As the 
Prophet says, a man is a shepherd of his household and he is 
responsible for his flock. The same applies to the test one is exposed 
to in one’s relations with neighbours. These are all temptations for 
which we are all accountable. Some of these are sins that are wiped 
off when one does good deeds, as God says: ‘Surely, good deeds erase evil 
ones’. (11: 115) 

The temptations or trials ‘Umar was asking about are described 
like ‘sea waves’, because they are very powerful and plentiful. When 
Hudhayfah said that he heard the hadith, Umar praised him in an 
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expression that extolled his father for having brought up sucha son. 
However, this expression is not meant literally. 

The hadith mentions that temptations are held before people’s 
hearts, one by one, like a straw mat. This means that they are offered 
to people one after the other, just like one who is making a mat 
places one stick after another. Each will leave a spot on the heart: the 
rejected temptation leaves a white spot and the one yielded to leaves 
a black spot. The heart that reject sall temptation is left very white 
and its owner is likened to al-Safā, which is a hill near the Ka ‘bah, 
but the point of similarity is not the whiteness, because al-Safa is not 
white, but rather strength, solidity and smoothness. This means that 
the person who rejects temptation is solid in his faith and free of 
error. It is a strong and smooth heart that remains unaffected by any 
temptation. 

Imam Ismail ibn Muhammadal-Taymi, author of al-Tahrīr, said: 
‘The hadith means that when a man yields to his desires and 
commits different types of sin, with every act of disobedience of God 
he does some darkness shadows his heart. He will then be deprived 
of the light of Islam. The Prophet also likens a person’s heart to a cup 
which will shed its contents when it is turned upside down; it will 
not hold anything. ’ 

Hudhayfah tells‘Umar: ‘Between you and such temptations is a 
closed door which is about to be broken’. ‘Umar said: “You mean it 
will be broken? Were it to be opened, it may be closed again’. 
Hudhayfah’s words mean that none of those temptations or trials 
would be seen during Umar's lifetime, yet they were soon to appear. 
What separated them from ‘Umar was a closed door, but it would be 
broken. ‘Umar wanted to make sure that it was not merely opened, 
but broken. An open door may be closed again, but a broken one 
may not be repaired. Moreover, a breakage is something that is 
forced and abnormal. 

Hudhayfah further tells Umar that the door was a man who 
would be killed or would die. His words included nothing wrong. It 
is clearly mentioned in authentic hadiths that the man was Umar 
himself. That Hudhayfah mentions that the man was to be killed or 
to die allows two possibilities. It may be that Hudhayfah heard it 
from the Prophet in this way, because the Prophet wanted the matter 
to remain doubtful for Hudhayfah and everyone else, or the other 
possibility is that Hudhayfah was aware that Umar would be killed, 
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buthe disliked saying so to Umar's face. ‘Umar knew that he was the 
door, as we know from other authentic hadiths, and he was as 
certain of this fact as he was that day is followed by night. Therefore, 
Hudhayfah expressed himself clearly without saying to Umar that he 
would be killed. 

Hudhayfah also confirms his own statement, saying that it 
included nothing wrong. This means that he told him what was 
absolutely certain. It was not drawn from any book or deduced by 
reasoning. It was based on a statement made by the Prophet (peace 
be upon him). It was‘Umar himself that prevented strifeand troubles 
creeping into Islam. As long as he lived, the Muslim community was 
secure, but after his death, troubles would abound. This was truly 
the case, but God knowsbest. 

In the second version we read: ‘When Hudhayfah came back 
from Umar's, he sat with us and narrated to us. He said: "When I sat 
with Amir al-Mwminīn (i.e. the Caliph] yesterday, he asked his 
companions: who of you has learnt what God’s Messenger (peace be 
upon him) said about trials?” Hudhayfah mentions ‘yesterday’, but 
he meant ‘some time back’, not the day before the time he was 
speaking. What is meant here is that Hudhayfah was speaking in 
Kufah after having been to Madinah where the reported event took 


place. 


i. This chapter is not given a number here because in the original it is added to 
the previous chapter, while the following chapter is not given a number. 

i. As stated by Muslim, the hadith concludes with Abū Khalid asking Sa‘d about 
the meaning of the strange words used in it, but the meaning is already in the 
translated text. 
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CHAPTER! 


ISLAM STARTED AS STRANGE AND 
WILL BE STRANGE AGAIN; IT 
RETURNS TO ITS BASE BETWEEN 
THE TWO MOSQUES 


[248—232]. (Dar al-Salam 0270) Muhammad ibn ‘Abbad and Ibn Abi 
‘Umar narrated: both from Marwan al-Fazārī. Ibn 'Abbad said: 
Marwan narrated; from Yazid, meaning Ibn Kaysan; from Abu 
Hazim; from Abū Hurayrah: ‘God’s Messenger (peace be upon him) 
said: “Islam started as strange and it will revert to being strange as 
it started. Blessings be to the strangers”.’ 


S gs v 


- af Se colo 6s: ste 1 dē sv 


VO 


WATER EYE TNR TN S 5gU: J6 1275 ul oe eate hie - DIS td Lex 


GAU gel EI ALS a. 


[249—000]. (Dār al-Salām 0271) Muhammad ibn Rāfi' and al-Fadl ibn 
Sahl al-A ‘raj narrated to me: Shabābah ibn Sawwar narrated: ‘Asim, 
who is Ibn Muhammad al- Umarī, narrated; from his father; from Ibn 
‘Umar; from the Prophet (peace be upon him) who said: ‘Islam 
started as strange, and it will be strange again as it started. It 
regroups between the two mosques, just like a snake gathers itself 
in its hole’. 
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[250—233]. (Dār al-Salām 0272) Abū Bakr ibn Abī Shaybah narrated: 
‘Abdullah ibn Numayr and Abū Usamah narrated; from Ubaydillāh 
ibn “Umar [H]. Also, Ibn Numayr narrated; my father narrated; 
Ubaydillāh narrated; from Khubayb ibn ‘Abd al-RaHmān; from 
HafS ibn ‘Asim; from Abū Hurayrah that God’s Messenger (peace be 


upon him) said: ‘Faith regroups itself in Madinah just like a snake 


gathers itself in its hole'.*” 
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Text Explanation 


49. The hadith uses the word tuba in praising ‘the strangers’. This 
word is derived from a root that means ‘good, wholesome, pleasant, 
etc.’, and is used in the Qur’an in connection with what the righteous 
receive, Commentators give it many different meanings: Ibn ‘Abbas 
said that it means ‘happiness and full satisfaction’; Ikrimah said: 
‘Goodly is what they have’; Other suggestions include ‘delight, 
goodness, abundance of goodness, Heaven, a tree in Heaven’. All 
these apply to its usage in the hadith, but we chose to render it as 
‘blessings’ be to the strangers. The hadith also uses the word ya?az, 
which according to linguists means ‘to be together’. The two 
mosques mentioned in the hadith are those of Makkah and Madinah. 

Qadi Iyād quotes Ibn Abi Uways, who said that Malik explained 
the hadith as referring to Madinah, and that Islam started there as a 
strange call, and that it would return to it. Qadi 'lyad comments that 
the hadith appears tobe general in meaning and that Islam started 
with a small number of individuals, then spread far and wide, but 
that it will suffer a decrease until it returns to a state when it is 
followed by a small number of people. In a hadith the ‘strangers’ are 
stated to mean ‘those who desert their own tribes’. Al-Harawi said 
that the Prophet meant those who leave their homes and migrate to 
support God’s cause. 
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The Prophet says that Islam ‘regroups itself in Madinah’. Oādī 
Iyād said that this means that ‘faith is like that in its early and later 
days. 'At the beginning of Islam, everyone who was a genuine 
believer and a true Muslim went to Madinah, either as a migrant to 
settle there or motivated by eagerness to meet the Prophet and learn 
from him. This continued during the first caliph's reign. People went 
to Madinah to learn the policy of total justice and to emulate the 
Prophet's companions. Later, people went to Madinah to meet its 
great scholars, who were shining light [and] providing guidance into 
the Prophet's Sunnah. Thus, everyone with firm faith aimed to go to 
Madinah. Subsequently, and up to our present time, people go there 
tovisit the Prophet's grave and to gain the blessing of seeing the 
place where he and his noble companions lived. Only a believer 
comes to Madinah’. This is what Qadi Tyād said, but God knows 
best. 


Transmission 


The chain of transmission features Abū Hazim from Abū Hurayrah. 
Abu Hazim's name is Salman al-Ashjaī, 'Azzah's mawla. As 
mentioned earlier, Abū Hurayrah's name, according to the most 
reliable reports, is ‘Abd al-RaHman ibnSakhr, but nearly thirty 
suggestions of his name have been reported. 

The transmission also includes Shababah ibn Sawwar. Shababah 
is a nickname, while his real name is Marwan and he was mentioned 
earlier. ‘Asim ibn Muhammad al- Umarīs full name is ‘Asim ibn 
Muhammad ibn Zayd ibn ‘Abdullah ibn ‘Umar ibn al-Khattāb. 


i. This chapter is not given a number in al-Mu jam al-Mufabras or in Tuhfat al-Ashraf 
or in early printed copies. Yet it is a separate chapter in manuscripts, which 
separate chapters but do not give them numbers. 
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CHAPTER 66 


FAITH FADES AWAY AT THE END OF 
TIME 


[251-234](Dār al-Salam 0273) Zuhayr ibn Harb narrated to me: "Affān 
narrated; Hammad narrated; Thabit reported; from Anas that God’s 
Messenger (peace be upon him) said: ‘The Last Hour will not 
happen until none on earth would say: God; God’. 
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[252-000](Dar al-Salam 0274) "Abd ibn Humayd narrated: "Abd al- 
Razzaq reported; Ma'mar reported; from Thābit; from Anas: 'God's 
Messenger (peace be upon him) said: "The Last Hour will not 
happen with anyone saying: God; God”. 
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Text Explanation 


50. The hadith means that when the Day of Judgement arrives, the 
earth will be populated with the worst of mankind. In another hadith 
the Prophet mentions: ‘A wind will blow from the direction of 
Yemen and it will gather the souls of all believers close to the time of 
the Last Hour’. We have already explained this and how it is 
reconciled with the Prophet’s other hadith: ‘A group of my 
community will continue to hold on to the truth until the Day of 
Judgement’. 
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All versions of this hadith agree that the name of God is 
mentioned twice in both narrations. Qadi 'lyad said: ‘In Ibn Abi Ja 
‘far’s version: “The Last Hour will not happen with anyone saying 
‘there is no deity other than God’.”’ But God knows best. 
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CHAPTER 67 


CONCEALING ONE’S FAITH IN 
SITUATIONS OF FEAR 


[253—235]. (Dār al-Salām 0275) Abū Bakr ibn Abī Shaybah narrated, 
Muhammad ibn ‘Abdullah ibn Numayr and Abū Kurayb narrated 
[Abū Kurayb’s text]; Abū Mu ‘awiyah narrated; from al-A'mash; 
from Shagīg; from Hudhayfah: "We were with God's Messenger 
(peace be upon him) when he said: "Count to me the people who 
profess Islam”. We said: "Messenger of God, do you fear for us 
when we are six to seven hundred?” He said: "You do not know, 
but you may be tested”. We experienced trials, to the extent that 


any of us might not be able to pray except in secret’.”! 


A Ge La - 5S uS ki - 525 Mo d uae oi ui A AG 
uL i choc o Je aid ps aa 5:0 I o ga gi oe dr 
i LA gre Sas Ele GET - cias eie Lo - ah d 25 CES JG cot adl as 

Yj dary las ae t TR TENTE uS di (ŠI 5 3389 sp JG $5 e dI 


a 


ita. 


Text Explanation 


51. The Prophet told his companions to count the number of 
Muslims. In al-Bukhari's version he told them to ‘write them down’. 
Insome versions related by al-Bukhārī, the narrator says: "We wrote 
that down'. In one version of al-Bukhārī: "We wrote for him one 
thousand five hundred and said: Do you fear for us when we areone 
thousand five hundred?’ In yet another version by al-Bukhārī: "We 
found them five hundred'. It may be said that all these figures may 
be reconciled as follows: 1,500 being the total number including men, 
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women and children, while 600—700 was the number of men, and 500 
those able to fight. However, this explanation is invalid because a 
version in al-Bukhārī's chapter on ‘writing down the people’s count 
for the leader’ mentions: ‘We wrote for him one thousand five 
hundred men’. Perhaps the correct way of reconciling these figures is 
to say that 600—700 were the Muslims from Madinah in particular, 
while 1,500 included them and those of the surrounding areas. 

The hadith mentions: ‘We experienced trials, to the extent that 
any of us might not be able to pray except in secret’.Perhaps the 
narrator is referring here to some of the troubles that occurred after 
the Prophet had passed away. Some resorted to hiding and praying 
in secret so that they would not appear in public, refusing to take 
part in any internal strife and fighting, but God knows best. 


Transmission 


The chain of transmission of this hadith consists of reporters who 


were all from Kufah. 


i. Related by al-Bukhārī, 3060 and 3061; Ibn Mājah, 4029. 
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CHAPTER 68 


GENTLE TREATMENT OF PEOPLE TO 
STRENGTHEN THEIR FAITH; 
PROHIBITION OF DESCRIBING 
ANYONE ASA BELIEVER (MU’MIN) 
WITHOUT FIRM EVIDENCE 


[254—236]. (Dar al-Salām 0276) Ibn Abi ‘Umar narrated: Sufyan 
narrated; from al-Zuhri; from ‘Amir ibn Sa‘d; from his father: ‘God’s 
Messenger (peace be upon him) distributed something, and I said: 
“Messenger of God, give to this person; he is a believer”. The 
Prophet (peace be upon him) said: “Or a Muslim”. I said this three 
times and he answered me three times in the same way: “Or a 
Muslim”. He then said: “I may give a man a gift when someone 
else is dearer to me, because I fear that God may throw him in the 
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Fire". 
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[255-237]. (Dar al-Salām 0277) Zuhayr ibn Harb narrated to me: 
Ya ‘qub ibn Ibrahim narrated; Ibn Shihāb's nephew narrated; from his 
uncle: ' Amir ibn Sa‘d ibn Abi Waggās reported to me; from Sa‘d his 
father that "God's Messenger gave gifts to some people as Sa'd was 
sitting with them. Sa'd said: "God's Messenger (peace be upon 
him) left out one of them whom I thought to be the best. I said: 
"Messenger of God, why do you ignore this one? By God, I think 
he is a believer". God's Messenger said: "Or a Muslim". I remained 
silent for a while, but then I was overcome by what I knew of the 
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man and I said: "Messenger of God, why do you ignore this one? 
By God, I think he is a believer”. God's Messenger said: "Or a 
Muslim”. I remained silent for a while, but then I was overcome by 
what I knew of the man and I said: "Messenger of God, why do 
you ignore this one? By God, I think he is a believer”. God's 
Messenger said: "Or a Muslim. I may give a man a gift when 
someone else is dearer to me, because I fear that he may be thrown 
in the Fire on his face” 
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[256-000]. (Dar al-Salam 0278) Al-Hasan ibn "Alī al-Hulwani and 
‘Abd ibn Humayd narrated: Ya'gūb (meaning Ibn Ibrahim ibn Sa'd) 
narrated; my father narrated; from SaliH; from Ibn Shihab; ‘Amir ibn 
Sa‘d narrated to me; from his father Sa‘d: "God's Messenger gave 
some gifts to some people when I was sitting with them ...’. He 
added the same hadith as narrated by Ibn Shihab’s nephew from 
his uncle, but added in it: ‘I went up to God’s Messenger (peace be 
upon him) and spoke to him in private, saying: Messenger of God, 
why do you ignore this one?’ 
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[257-000](Dar al-Salām 0279) Al-Hasan al-Hulwānī narrated:' Ya ‘qub 
narrated; my father narrated; from SaliH; from Isma‘l ibn 
Muhammad: I heard Muhammad ibn Sa‘d narrating this. He added 
in his narration: ‘God’s Messenger patted me with his hand 
between my neck and shoulder then said: “Is this a dispute, Sa‘d? I 


may give a man ...”/%2 
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Text Explanation 


52. The hadith refers to the group who were with the Prophet as abt, 
which is a term normally signifying a group of less than ten people. 
Sa'd seems to be urged by his feeling that the man he referred to 
deserved a gift like the others, or indeed was more entitled to one 
because he knew him to be a believer. The fact that he spoke to the 
Prophet three times about this means that he was very certain of his 
grounds. 

The hadith makes clear that there is a difference between being a 
believer and being a Muslim. This is a subject over which different 
views are expressed at length. We have explained this question at the 
beginning of this Book of Faith. The hadith confirms the view of the 
people of the truth who say that verbal acknowledgement is of no 
use unless it is coupled with complete conviction. This is contrary to 
the ideas of the Karramiyyah and the extremists among the Murji'ah, 
both of whom maintain that verbal acknowledgement is sufficient. 
This is blatantly wrong as confirmed by the unanimity of all Muslims 
and the clear texts that describe hypocrites as unbelievers. 
Hypocrites make verbal acknowledgements but have no real 
conviction. 

The hadith makes clear that it is perfectly permissible to intercede 
with a ruler about things that do not involve any forbidden matter. 
Moreover, a ruler or a superior may be questioned about something, 
and a junior person may alert his superior to what he considers to 
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serve some interest of the community. The hadith also shows that the 
ruler need not accept every piece of advice given to him. He should 
consider the advice and make a decision concerning it. Furthermore, 
the hadith stresses the importance of making sure of one's grounds 
when stating what one considers to be true. It is important not to 
make a categorical judgement when one cannot be certain of one's 
grounds. A ruler must put the funds available to him towards what 
serves the people's interests, giving priority according to degrees of 
importance. The hadith shows that it is wrong to say that any person 
will definitely be in Heaven, except those who are identified in an 
authentic statement, such as the Prophet's ten companions. This is 
unanimously agreed upon by the Sunni people. 

When Sa 'd described the man he recommended as a believer, the 
Prophet said to him, ‘Or a Muslim’. This does not deny that the man 
was a believer, but it means that people should not describe anyone 
as such. It is better to say a person is a Muslim, because Islam is 
known by outward manifestations, while faith is a matter of 
conviction, known only to God. The author of al-Tahrir, Imam Isma ‘I 
ibn Muhammad al-Taymi, claims that the hadith suggests that the 
man was not truly a believer. It is certainly not so; on the contrary, it 
suggests that he was a believer. In answering Sa‘d’s suggestion, the 
Prophet said: ‘I may give a man a gift when someone else is dearer to 
me ...'. This means that the Prophet used to give to those whom he 
wanted to strengthen in faith as he was aware that they were not yet 
on solid ground. He might leave out someone who was dearer to him 
because he was aware that the man was a firm believer and could be 
relied upon. 


Transmission 


The chain of transmission of this hadith includes Salih from Ibn 
Shihab from‘Amir ibn Sa‘d. These three belonged to the Tabi‘in 
generation and what is interesting is that a senior is reporting from 
his junior. Sālih was older than Ibn Shihāb al-Zuhri, but here we have 
Salih reporting from a younger narrator. 

In the first narration of this hadith Muslim says: Ibn Abi Umar 
narrated: Sufyān narrated; from al-Zuhri; from ‘Amir’. However, Abū 
‘Ali al-Ghassani quotes Abū Mas‘td al-Dimashqi who says: "This 


262 


hadith is narrated by Sufyān ibn 'Uaynah from Ma‘marfrom al- 
Zuhri. This is stated by al-Humaydi, Sa īd ibn‘Abd al-Rahman and 
Muhammad ibn al-Sabah al-Jurjani. All of them give its transmission 
as Sufyan from Ma mar from al-Zuhri and the rest of the chain.This 
is what is recorded from Sufyan. The sameis expressed by al- 
Daraqutni in his book al-Istidrakat. 

Al-Nawawi comments: What these scholars have expressed may 
not be agreed. It is possible that Sufyān heard the hadith from al- 
Zuhri at one time but heard it on another occasion from Ma ‘mar, 
who reported it from al-Zuhri. Sufyan then reported it in both ways, 
which means that one way does not negate the other. However, there 
are other considerations. One of these is that Sufyan is gradedas 
‘misleading’, and in this instance he says in his reporting, ‘from’. 
Another consideration is that most of his transmitters report the 
hadith from Ma ‘mar. In answer, we may repeat what we have said 
earlier whereby Muslim does not report a narration by a misleading 
reporter if he says that he is reporting ‘from’ unless his reporting 
from that one is confirmed in another way. None of the discussion 
about the hadith’s chain of transmission however, affects the text, 
because it is authentic on any count, and its transmission is 
continuous and complete, but God knows best. 


i. Related by al-Bukhārī, 27 and 1478; Muslim, 2430 and 2431; Abu Dāwūd, 4683 


and 4685; al-Nasā'ī, 5007 and 5008. 
i. Related by al-Bukhārī, 1478; Muslim, 2432. 
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CHAPTER 69 


INCREASED REASSURANCE WITH 
SUPPORTING EVIDENCE 


[258-238](Dar al-Salam 0280) Harmalah ibn Yahya narrated to me:! 
Ibn Wahb reported; Yunus reported to me; from Ibn Shihab; from 
Abū Salamah ibn ‘Abd al-Rahmān and Sa ‘id ibn al-Musayyib; from 
Abu Hurayrah that God’s Messenger (peace be upon him) said: “We 
are more liable to experience doubt than Abraham when he said: 
“My Lord, show me how You give life to the dead”, He replied, 
“Have you not believed?” “Indeed, I have”, said Abraham, “but I 
only wish my heart to be fully reassured”. May God bestow mercy 
on Lot. He had mighty support to lean on. Had I been in prison as 
long as Joseph was, I would have gone with the summoner’. 
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[259-000](Dar al-Salam 0281) Also, God willing, this was narrated to 
me by ‘Abdullah ibn Muhammad ibn Asm’ al-Duba 1: Juwayriyyah 
narrated; from Malik; from al-Zuhri that Sa īd ibn al-Musayyib and 
Abū 'Ubayd reported to him; from Abū Hurayrah; from God's 
Messenger (peace be upon him): the same as the narration by Yūnus 
from al-Zuhrī. In Malik's narration: "but I only wish my heart to be 
fully reassured’, reciting the verse to the end. 
OT «e AM ge «tlU Se ii igs Gs cue dl deal yf ke oi dil dre cd e Sey Msg 
Sik eus Jin glag e o il (ss e aah ie ete oh eh iae 


E r 
|7 


ESE BE Das A D uu Son Sedo ats eue d5 ABN or 


264 


[260—000](Dār al-Salam 0282) ‘Abd ibn Humayd narrated it: Ya‘qub, 
meaning Ibn Ibrahim ibn Sa‘d, narrated to me; Abū Uways narrated; 
from al-Zuhri: the same as Malik’s narration with his chain of 
transmission. He added: then he recited this verse to the end. 
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Text Explanation 


53. Scholars have expressed many different views concerning the 
meaning of the Prophet’s statement: ‘We are more liable to 
experience doubt than Abraham’. However, the best and most 
correct view is that expressed by Imam Abū Ibrahim al-Muzani, al- 
Shafi īsassociate, and other scholars: this means that doubt is 
impossible insofar as Abraham is concerned. Had doubt about 
bringing the dead back to life ever been entertained by prophets, it 
would have applied to me more than Abraham. You are well aware 
that I have never entertained any doubt, then you should know that 
Abraham never doubted. Prophet Muhammad (peace be upon him) 
specifically mentioned Abraham because some ignorant minds might 
imagine that an element ofdoubt was entertained. Prophet 
Muhammad placed Abraham above himself asa mark of his own 
humility, or before he learnt that he himself was the best of all 
mankind. 

The author of al-Tahrir, Imam Ismāīlibn Muhammad al-Taymī, 
said: ‘A number of scholars said that when God revealed the verse 
that included God’s question, “Have you not believed?” some people 
said that Abraham doubted but our Prophet did not doubt. The 
Prophet said: “We are more liable to experience doubt”.” He added 
something similar to what I have explained. He went on to say: 'I 
have two points on this issue. The first is that the verse runs in the 
normal way of address. When you speak to someone defending a 
third party, you may say to the one so criticizing: “Whatever you 
have to say about him or whatever you want to do to him, say it or 
do it to me”. What you mean is that he must not say it about that 
other person. The second is that the Prophet said that he was more 
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entitled to what they thought to be doubt, because it is not a doubt; 
rather, it is a request for greater reassurance’. More views on the 
hadith’s interpretation have been expressed, but what we mention is 
sufficient because these are the best and more valid, but God knows 
best. 

Concerning Abraham’s request, scholars provide various 
reasons,the clearest of which is that he wanted reassurance based on 
actually seeing the process of bringing the dead back to life, after 
having accepted it by reasoning. When something is proved by 
logical reasoning, doubt may creep in, while proof based on what is 
seen with one’s eyes gives greater certainty. This is the view of Imam 
Abu Mansur al-Azhari as well as other scholars. A second opinion is 
that Abraham wanted to know his position with his Lord through 
answering his supplication. As such, those who advance this 
explanation interpret the question God asked Abraham, ‘Have you 
not believed’, as meaning ‘Have you not recognized your high 
position with Me as I have chosen you and made you My friend?’ 
The third view is that Abraham wanted greater reassurance. He had 
no doubt, but he wanted to move from certainty to absolute 
certainty. There is a difference between these two stages. Sahl 
ibn ‘Abdullah al-Tustari said: ‘Abraham requested that the cover on 
his eyes should be removed so as to have the light of absolute 
certainty’. A fourth view suggests that when Abraham put his 
argument to the unbelievers that God, the Mighty and Exalted, gives 
life and causes death, he made his request in order that his argument 
should be clearly seen by all. Various other views have been 
expressed but they are not equally clear. 

Imam Abu al-Hasan al-Wahidi said: ‘Scholars differ as to the 
direct reason for Abraham’s request. The majority say that he saw a 
dead animal by the seaside and it was being eaten by wild animals, 
birds of prey and sea animals. He wondered at how such a dead 
body, which had been torn intopieces and swallowed up, could be 
put together again. He felt a strong desire to see how God brings the 
dead back to life. He did not have any doubt that God does so, but he 
dearly wished to seeit, just as believers would love to see the 
Prophet,see Heaven, and see God, as they firmly believe. Scholars 
say that the question put to Abraham, ‘Have you not believed’ is 
meant as a statement rather than an interrogativejust as you might 
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say to an author: "Have you not written a book on this subject?” while 
you know that he has, but God knows best. 

The Prophet said in this hadith: "May God bestow mercy on Lot. 
He had mighty support to lean on’. The mighty support in this case 
is God, the Mighty and Exalted. He is certainly the One who gives 
the mightiest support. The hadith means, but God knows best, that 
when Prophet Lot feared for his guests, and he had no clan to protect 
them from their aggressors, he was extremely upset and depressed. 
He grieved for them, and in his condition of extreme distress, he 
cried out: ‘Had I the strength, or hadI a clan to support me, I would 
have defended my guests and protected them from you’. Lot also 
wanted to put his excuse before his guests and to tell them that he 
would have certainly protected them from any harm if he could have 
ensured their safety. He had done his best in being very hospitable 
and in trying to stop the aggression against them. He certainly did 
not abandon the idea of relying totally on God, but hewas trying to 
comfort his guests. Or, in his distress, he might have over looked the 
recourse of relying on God and appealing to Him for protection. 
Alternatively, he might have appealed to God in private, praying to 
Him to protect his guests, but showing them how he felt for their 
plight, but God knows best. 

The Prophet also added: "Had I been in prison as long as Joseph 
was, Iwould have gone with the summoner’. This is clear praiseof 
Prophet Joseph for his perseverance and assured attitude. The 
‘summoner’ is the king’s envoy who requested Joseph’s attendance 
at court. This is mentioned in the Qur'an as God says: ‘The king said: 
“Bring this man before me”. But when the [king’s] envoy came to him, Joseph said: 
“Go back to your lord and ask him about the women who cut their hands. My Lord 
has full knowledge of their guile”? (12: 50) Joseph did not jump at the 
offered opportunity to end his long imprisonment and lead a 
comfortable life. Instead, he remained patient and maintained his 
dignity. His request to the king was such that he wished the truth 
about his imprisonment be known, so that his innocence would be 
proven before the king and everyone else. Joseph was in no way too 
shy to meet the king or anyone else, but he wanted to meet the king 
when the latter was fully convinced of this innocence. Prophet 
Muhammad (peace be upon him) highlights Joseph’s wisdom, 
strength, patience and sound attitude. What the Prophet said about 


267 


himself is merely a gesture of humility so as to add greater 
importance to the merits of Joseph's attitude, but God knows best. 


Transmission 


The chains of transmission of this hadith include Abū Salamah 
ibn‘Abd al-Rahman ibn'Awf whose nameis‘Abdullah, according to 
most reports, but others suggest that his name is Isma īl, and some 
say that his name is unknown. 

In the second chain of transmission Muslim says: ‘Also, God 
willing, this was narrated to me ...’. Anyone who is not versed in the 
study of Hadith may question this and say how can he cite this when 
he doubts its source. The objection, however, is totally unsound, 
because Muslim cites this version as an endorsement and 
reconfirmation of the first hadith in this chapter, which is the one to 
be cited as evidence. We have already explained that scholars of 
Hadith relax their conditions of acceptability with regard to what is 
treated as endorsement, but God knows best. 

The reporters mentioned include Abū 'Ubayd reporting from 
Abu Hurayrah. Abū 'Ubayd's nameis Sa‘d ibn'Ubayd al-Madani, 
themawlà of Abd al-Rahman ibn Azhar, orperhaps the mawlà of ‘Abd 
al-Rahmanibn ‘Awf. Abu Uways is also included and hisname 
is‘Abdullah ibn‘Abdullah ibn Uwaysibn Malik ibn Abi ‘Amir al- 
ASbahi who belonged to Madinah. 


i. Related by al-Bukhārī, 4537 and 4694; Muslim, 6094; Ibn Mājah, 4026. 
i. Related by al-Bukhārī, 3387 and 6992; Muslim, 6095. 
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CHAPTER 70 


THE REQUIREMENT TO BELIEVE IN 
PROPHET MUHAMMAD'S MESSAGE 
TO ALL MANKIND AND THE 
ABROGATION OF EARLIER 
RELIGIONS 


[261-239](Dar al-Salàm 0283) Qutaybah ibn Sa īd narrated: Layth 
narrated; from Sad ibn Abi Saīd; from his father; from Abū 
Hurayrah: "God's Messenger (peace be upon him) said: "Every 
single prophet was given signs that prompted people to believe. 
What I am given is revelation bestowed on me by God. I hope to 
have the largest following on the Day of Judgement". 

At Lo à d 25 42 ul oe d e ee ul gies De LIAE auc c e 


Gr, £g euh wis x eg pO of ozi 42. sū. Gs a oo ox 
GMI OW Os FES) e Gal lee OUI Ss Gael BV) S e CIE Gs Gr 1B pl «le 


° " reg: Bg og F «s E a $ 
sata Ay LE ARTS ST oT 256 d] dil ie euh. 


[262-240](Dār al-Salam 0284) Yunus ibn ‘Abd al-A la narrated to me: 
Ibn Wahb reported. He said: and ‘Amr reported to me; that Abu 
Yunus narrated to him; from Abū Hurayrah; from God's Messenger 
(peace be upon him). He said: ‘By Him who holds Muhammad’s 
soul in His hand, anyone in this nation, whether Jew or Christian, 
who hears of me and then dies without believing in what I have 
been sent with, shall be among the dwellers in the Fire’. 
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[263-241](Dar al-Salam 0285) Yahya ibn Yahya al-Tamimi narrated: 
Hushaym reported; from Salih ibn Salih al-Hamdani; from al-Sha ‘bi: 
‘I saw a man from the people of Khurasan ask al-Sha ‘bi. He said: 
“Abu ‘Amr, our local people in Khurasan say of a man who frees 
his slave woman and marries her is like one who rides his own 
she-camel”. Al-Sha‘bi answered: “Abu Burdah ibn Abi Musa 
narrated to me from his father that God’s Messenger (peace be 
upon him) said: “Three categories of people are given double 
reward: a person who belonged to the people of earlier revelations 
and believed in his prophet, but lived to the time of Prophet 
[Muhammad (peace be upon him)] and believed in him and 
followed him. He has double reward. A slave who fulfils his duties 
towards God and towards his master has double reward. And a 
man who owns a slave woman, feeds her well and educates her 
well. He then frees her and marries her. He has double reward’.” 
Al-Sha bī then said to the man from Khurasan: “Take this hadith 
for nothing. It used to be the case that a scholar might travel to 
Madinah for much less”.’ 
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[000-000](Dar al-Salam 0286) Abū Bakr ibn Abi Shaybah narrated: 
‘Abdah ibn Sulayman narrated [H]. Also Ibn Abi ‘Umar narrated; 
Sufyan narrated [H]. Ubaydillāh ibn Mu‘adh narrated; my father 
narrated; Shu ‘bah narrated: all of them from Salih ibn Salih, with this 
chain of transmission: a similar text.?* 
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Text Explanation 


54. Scholars differ as to the meaning of the first hadith, with one 
suggestion being that every prophet was given some miracles that 
were earlier given to other prophets sent before him and these made 
people believe in him. Prophet Muhammad (peace be upon him) 
says in this hadith that his own great miracle is the Qur'an, the like of 
which no one was ever given. Hence, he expressed his hope to have 
the largest following. Another suggestion is that the Prophet was 
given something that cannot be confused with magic or thought 
similar to anything else; this is unlike the miracles of other prophets. 
A sorcerer may come up with something that is similar to a miracle, 
as did pharaoh’s sorcerers when they conjured up something that 
was similar to how Moses's staff appeared to people, and a deceptive 
appearance may be thought true by some people. There is a 
difference between a true miracle and magic which needs to be 
studied, but an onlooker may wrongly think that they are the same. 
A third suggestion is that the miracles of earlier prophets were 
temporary and did not survive after them. Only those who lived at 
the time witnessed them, while the miracle of Prophet Muhammad 
(peace be upon him) remains valid until the Day of Judgement. It 
remains miraculous in its style, superior excellence and the 
information it gives about matters that are beyond the reach of 
human perception. Furthermore, human beings and the jinn are 
unable to produce anything similar to it, whether individually or in 
joint efforts, and this applies to all generations. In fact they could not 
produce anything similar during the Prophet's time, which attained 
the highest standard of eloquence, despite people's eagerness to do 
so. The Qur'an has further features of excellence that give it its 
miraculous nature, but God knows best. 

The Prophet expressed his hope that he would have the largest 
following of all prophets. This is certainly one of the signs of 
prophethood, because the Prophet mentioned this at a time when the 
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Muslims were very small in number. Then God bestowed His 
favours on the Muslim community and other countries came under 
the Muslim state. He blessed their efforts and Islam spread into what 
we see today. All praise be to God for this blessing and His other 
countless favours and bounties. 

The second hadith makes clear that all past religions were abro- 
gated and superseded by the message of Prophet Muhammad (peace 
be upon him). This also implies that whoever remains unaware of the 
Islamic message has a valid excuse and he will not be punished for 
not following what he is unaware of. This is consistent with the 
fundamental principle that no rule applies before the divine law is 
established, but God knows best. The Prophet further says: ‘anyone 
in this nation, whether Jew or Christian, who hears of me ...’. This 
includes anyone of the Prophet’s contemporaries or anyone who 
lives in any future generation, up to the Day of Judgement. They all 
are required to follow him. He mentions the Jews and Christians in 
particular, to make it clear that it applies to all others, because the 
Jews and Christians have scriptures of their own. If this applies to 
them, it applies with greater reason to communities with no divine 
scripture, but God knows best. 

The third hadith states the special distinction of those followers of 
earlier revelations who believe in Prophet Muhammad. They receive 
a double reward because they believed in their own prophets first 
and then believed in the Prophet of Islam. The hadith highlights the 
merits of a slave who fulfils his duties towards God and towards his 
master, as well as the merits of a person who frees his slave woman 
and marries her. This is certainly not a case of taking back one’s 
charitable action; it is a case of one kindness after another. 

Al-Sha bī said to his questioner: “Take this hadith for nothing. It 
used to be the case that a scholar might travel to Madinah for much 
less’. This suggests that it is perfectly permissible for a scholar to 
saythis or similar words of encouragement to his audience, sothat 
they learn and keep what they have learnt inmemory. It also shows 
that the early scholars undertook long journeys in order to learn a 
single hadith or to discuss a single question, but God knows best. 


Transmission 
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The second chain of transmission includes the following: ‘Ibn Wahb 
reported.He said: and ‘Amr reported to me; that Abu Yunus narrated 
to him ..”. There is an unfamiliar construction here in Ibn Wahb's 
transmission and usage, ‘and‘Amr reported to me’. To understand 
this, we need to realize that Ibn Wahb listened to several hadiths 
reported by'Amr, and Ibn Wahb narrated these when Yunus was 
listening to them. This hadith was not the first Ibn Wahb narrated. 
With the first one, Ibn Wahb must havesaid: ‘‘Amr reported to me’, 
but with every subsequent one he said: 'And'Amr reported to me’. 
Therefore, when Yünus narrated any of the hadiths he heard from 
Ibn Wahb other than the first one, he would say: 'And'Amr reported 
to me', because he would be quoting Ibn Wahb's exact words. Had 
he removed the ‘and’, it would still be valid, but it is more accurate 
to include it, as Muslim did here. Abū Yunus's name is Sulaym ibn 
Jubayr. 

The third chain of transmission includes ‘Hushaym from Salih ibn 
Salih al-Hamdani. Hushaym is graded as ‘misleading’ and when a 
‘misleading’ narrator uses the word ‘from’, his reporting is 
discounted unless it is confirmed by another source. This is the 
proper explanation of including such reports in the authentic 
anthologies. 

An interesting point in the third chain of transmission is that it 
includes: ‘Salih al-Hamdani; from al-Sha‘bi: “I saw a manask al- 
Sha bī ...”. This appears to be irregular but it means that Salih 
reported from al-Sha ‘bi a hadith and a long story in which Salih said: 
‘I saw a man ask al-Sha bī ...’, but God knows best. The chain 
includes Abū Burdah from Abū Misa. Abū Burdah’sname is ‘Amir, 
but some reports suggest that itis al-Harith while Abu Mūsā's name 


is ‘Abdullah ibn Qays. 


i. Related by al-Bukhārī, 4981 and 7274. 
i. Related by al-Bukhārī, 97, 2547, 3011, 3446 and 5083; al-Tirmidhi, 1116; al- 
Nasa'i, 3344; Ibn Majah, 1956. 
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CHAPTER 71 


THE SECOND COMING OF JESUS 
WHEN HE WILL RULE ACCORDING 
TO THE LAW OF PROPHET 
MUHAMMAD (PEACE BE UPON 
HIM) 


[264-242](Dàr al-Salām 0287) Qutaybah ibn Sad narrated:' Layth 
narrated [H]. Also Muhammad ibn RumH narrated; al-Layth 
reported; from Ibn Shihab; from Ibn al-Musayyib that he heard Abu 
Hurayrah say: ‘God’s Messenger (peace be upon him) said: “By 
Him who holds my soul in His hand, it may be soon that Mary’s 
son will come among you: a fair arbiter. He will break the crucifix, 
kill the pig and cancel the jizyah [i.e. the tribute]. Money will be so 
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plentiful that it will not be taken by anyone". 
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[265-000](Dar al-Salam 0288) The same hadith has been narrated by 
‘Abd al-A lā ibn Hammad, Abū Bakr ibn Abi Shaybah and Zuhayr 
ibn Harb: they said: Sufyān ibn 'Uyaynah narrated [H]. Also, 
Harmalah ibn Yahyā narrated it to me: Ibn Wahb reported; Yūnus 
narrated to me [H]. Further, al-Hasan al-Hulwani and ‘Abd ibn 
Humayd narrated; from Ya'gūb ibn Ibrahim ibn Sa'd; my father 
narrated; from Salih. All of them from al-Zuhri with this chain of 
transmission. In Ibn "Uyaynah's narration: ‘a just ruler and a fair 
arbiter’, and in Yünus's narration: ‘a fair arbiter’ without 
mentioning 'a just ruler'. In Salih's narration: "a fair arbiter', in the 
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same wording as al-Layth stated. His narration includes the 
following addition: ‘A single prostration will then be better than 
the whole world and all it contains’. 

Abū Hurayrah then said: ‘Recite, if you will: “There is not one of 
the people of earlier revelations but will, at the moment of his death, 
believe in him”.’ (4: 159) 
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[266-243](Dār al-Salām 0289) Qutaybah ibn Sad narrated: Layth 
narrated; from Sa īd ibn Abi Sa'id; from ‘Ata’ ibn Mina’; from Abū 
Hurayrah: ‘God’s Messenger (peace be upon him) said: "By God, 
Mary's son shall come down: a fair arbiter. He shall certainly break 
the crucifix, kill the pig and cancel the jizyah [i.e. the tribute]. 
Strong camels will be abandoned and neglected. Enmity, hatred 
and envy will be removed, and money will be offered but none 
will take it”.’ 


^ 
pd n 


A $275 ul Se ea ut eae Se aces ud inen Se eL Ue eee K BAS 


oo 4289-7 


acs s m A 15 ale al Lo dt 
loses As Aba; gaiss ES o 


» 


Se sS Jede. 


[267-244](Dàr al-Salàm 0290) Harmalah ibn Yahyā narrated to me:! 
Ibn Wahb reported; Yunus reported to me; from Ibn Shihab: Nafi*, 
the mawla of Abū Qatadah al-Ansārī, reported to me that Abū 
Hurayrah said: 'God's Messenger (peace be upon him) said: "How 
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will it be with you when Mary's son comes down among you and 
your ruler is one from among yourselves?” 
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[268-245](Dār al-Salam 0291) Muhammad ibn Hatim narrated to me: 
Ya ‘qub ibn Ibrahim narrated; Ibn Shihab’s nephew narrated; from his 
uncle; Nāfi', the mawla of Abū Qatadah al-Ansari, reported to me that 
Abū Hurayrah said: 'God's Messenger (peace be upon him) said: 
“How will it be with you if Mary’s son comes down among you 
and took over your leadership?” 
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[269—246](Dār al-Salam 0292) Zuhayr ibn Harb narrated: al-Walid ibn 
Muslim narrated to me; Ibn Abi Dhi’b narrated; from Ibn Shihab; 
from Nafi', the mawla of Abū Qatadah, from Abū Hurayrah that 
God's Messenger (peace be upon him) said: "How will it be with you 
if Mary’s son comes down among you and leads you as one of 
you?’ I said to Ibn Abi Dhi’b: 'Al-Awzā ī narrated from al-Zuhrī, 
from Nafi‘, from Abu Hurayrah: “And your ruler is one from 
among yourselves".' Ibn Abi Dhi'b said: ‘Do you know what is 
meant by “lead you as one of you"?' I said: ‘Please tell me’. He 
said: "He will lead according to the Book of Your Lord, the Blessed 
and Sublime, and the Sunnah of your Prophet (peace be upon 
him)’. 
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[270-247](Dar al-Salam 0293) Al-Walīd ibn Shujā, Harun ibn 
‘Abdullah and Hajjaj ibn al-Sha‘ir narrated saying: Hajjaj (meaning 
Ibn Muhammad) narrated; from Ibn Jurayj; Abu al-Zubayr reported 
to me that he heard Jabir ibn ‘Abdullah say: ‘I heard the Prophet 
(peace be upon him) say: “A group of my community will continue 
to fight for the truth, prevailing, until the Day of Judgement. Jesus, 
son of Mary, will come down and their leader will say to him: 
‘Come and lead us in prayer’. He will say: "No. Some of you are 
your own leaders. This is an honour God has granted to this 


community”. 
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Text Explanation 


55. This chapter contains a number of well known hadiths. The 
Prophet speaks of the return of Jesus, son of Mary, ‘among you’, and 
he means that his return will be among the Muslim community. 
Note, although he was addressing people who belonged to the 
Muslim community, they would not be alive at the time of Jesus’ 
return. The Prophet describes him as ‘a fair arbiter’, which means 
that he will judge according to the Islamic law, not as a prophet 
bringing anindependent message and a new law that abrogates what 
was before it. He will, thus, be one of the rulers of the Muslim 
community. 

The Prophet mentions that on his return, Jesus will break the 
crucifix. This means that he will actually break it, making clear that 
the claims of the Christians that it is to be honoured are false. The 
hadith provides evidence of the need to change what is false and 
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unacceptable, including their tools. The killing of the pig is 
understood in this light. This is good evidence in support of the view 
of our School and the majority of scholars that if we find pigs in areas 
inhabited by non-Muslims and we are able to kill them, we do so. It 
negates the view of some of our scholars and others who say that 
pigs need not be killed unless they are fierce. 

The Prophet also said that Jesus will ‘cancel the jizyah’. The correct 
meaning of this statement is that he will not accept it. He will not 
accept any option from unbelievers except Islam or he will enforce 
the death penalty on them. This is the view expressed by Imam Abū 
Sulaymānal-Khattābī and other scholars. Qadi ‘Iyad reported this 
meaning guoting some scholars, but he then said: "That money will 
be plentiful may be the result of imposing the jizyah, or the tribute, on 
all unbelievers. Nonewill fight him and there will be no war. 
Allmankind will be under his authority, either as Muslims, oras non- 
combatants who will be required to pay thetribute’. This is what Oādī 
Iyād said but it is unacceptable. The correct view is what we have 
said, which means that Jesus will not accept any option other than 
Islam. It may be said that this is contrary to the rules applicable 
today, a follower of an earlier religion who offers to pay the tribute 
may not be killed or forced to accept Islam; his offer must be 
accepted. The answer to this objection is that this rule is not 
applicable for all time, it is limited to the period of time that precedes 
the return of Jesus. The Prophet tells us in these authentic hadiths 
that it will be abrogated, not by Jesus but by Prophet Muhammad, 
who has made clear Jesus will rule according to Islamic law. This 
means that the refusal to accept the tribute at that time is part of the 
message of Prophet Muhammad (peace be upon him). 

The Prophet mentions that money will be plentiful, meaning that 
blessings will be in abundance and all good things will be available, 
because justice is being spread and people have few disputes. In 
another hadith, the earth will bring out the best of its contents and 
produce. People’s desires will be limited because they realize that the 
Day of Judgement will be coming soon—the return of Jesus to earth 
is a clear mark of its approach—but God knows best. 

The Prophet says in one narration that ‘a single prostration will 
be better than the whole world and all it contains’. This means, but 
God knows best, that people will be keen to offer prayers and do all 
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acts of obedience to God, because they realize that life will be short 
and the Day of Judgement is near. The luxuries of this world will 
hold little temptation as they are not needed; this is what appears to 
be the meaning of the hadith. Oādī ‘Tyad said: ‘It means that the 
reward of prayer is better to the worshipper than offering the 
equivalent of the entire world in charity, because money will be 
plentiful at the time and people do not attachgreat value to it. It is 
not needed to finance jihad campaigns’. He adds that the hadith may 
be taken to mean the actual single prostration or mean prayer 
generally, but God knows best. 

The hadith adds: "Abū Hurayrah then said: "Recite, if you will: 
"There ts not one of the people of earlier revelations but will, at the moment of his 
death, believe in him” .' (4: 159) This provides clear evidence that Abū 
Hurayrah understands the phrase ‘at the moment of his death’ as 
referring to Jesus’ death. Thus the verse means that every one of the 
followers of earlier religions who lives at the time of Jesus’ return 
will have believed in him, realizing that he is God’s servant and the 
son of Mary, His woman servant. This is the understanding of a 
number of commentators. Others, perhaps the majority, say that ‘at 
the moment of his death’ refers to the death of any follower of earlier 
religions. Thus, it means that every Christian will believe at the time 
of his death and just before his soul departs from his body that Jesus 
is God’s servant and the son of God’s woman servant. However, 
such belief will be of no benefit to him because it occurs at the 
moment of death. At this stage, no action or word undertaken by 
such a person is of any validity. Actions such as the acceptance or 
denial of Islam, the writing of a will, a sale transaction, verbal 
statements, etc. are invalid, because God says: ‘Repentance shall not be 
accepted from those who indulge in their evil deeds and, when death comes to any of 
them, he says: T now repent”! (4: 18) This view is perhaps clearer and 
more valid. The first view applies tothe followers of earlier religions, 
but the apparent meaning ofthe Qur’an makes it applicable to all 
such people during Jesus’ time and before his return. There are other 
views on the meaning of this verse. 

In the third hadith, the Prophet says: ‘Strong camels will be 
abandoned andneglected’. The Prophet uses a term that describes 
these camels as young, strong and reliable. Such camels were the 
most precious property of the Arabs at that time, yet these will be 
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abandoned and neglected. Their owners will think little of them and 
will not take care of them, because money will be plentiful and 
people will not think muchof the future as they realize that the Day 
of Judgement will soon come. They will feel that they donot have 
much need for such strong camels, even though they are so precious. 
This is akin to the Qur’anic description of the signs heralding the 
approach of the Last Hour. One of these is: ‘When the camels, ten months 
pregnant, are left untended', (81: 4) and people will not attend to the 
needs of even the most precious of their property nor take care of 
them. Qadi Iyād as well as Ibrahim ibn Yusuf ibn Qaraqul, the 
author ofMatüli* al-Anwār, say that the neglect of such camels means 
that no zakat is levied on them, because no one will take it. This is a 
wrong interpretation and clearly evident as such in the hadith itself. 
The correct viewis as we have already stated, but God knows 
best.The Prophet also mentions that ‘money will be offered but none 
will take it’, and this is for the same reasons: plenty of money, little 
need for it, and no strong desire as all are aware that the Last Houris 
due. 

We have already spoken about the Prophet’s statement, ‘A group 
of my community will continue to fight for the truth, prevailing, 
until the Day of Judgement’, and how to reconcile it with the other 
hadith which says that when the Day of Judgement arrives no one 
will be glorifying God. 


i. Related by al-Bukhārī, 2222; al-Tirmidhi, 2233. 

i. ‘Abd al-A lā's narration is related by al-Bukhārī, 2476; Ibn Majah 4078; and the 
narration by al-Hasan al-Hulwāni and ‘Abd ibn Humayd is narrated by al- 
Bukhari, 3448. 

i. Related by al-Bukhārī, 3449. 
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CHAPTER 72 


THE TIME WHEN BELIEF IS 
REJECTED 


[271-248](Dār al-Salam 0294) Yahya ibn Ayyūb, Qutaybah ibn Sa ‘id 
and ‘Ali ibn Hujr narrated: Ismā īl (meaning Ibn Ja far) narrated; 
from al-'Ala' (meaning Ibn ‘Abd al-Rahman); from his father; from 
Abū Hurayrah that God’s Messenger (peace be upon him) said: "The 
Last Hour will not arrive until the sun has risen from the west. 
When it rises from the west all mankind will believe. At that time 
“to believe will be of no avail to any human being who did not 
believe before, or who did not put its faith to good use”.’ (6: 158) 
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[000—000](Dār al-Salām 0295) Abū Bakr ibn Abi Shaybah, Ibn 
Numayr and Abū Kurayb narrated: Ibn Fudayl narrated [H]. Also, 
Zuhayr ibn Harb narrated to me; Jarir narrated; both from Umārah 
ibn al-Qa'qa5 from Abū Zur‘ah; from Abū Hurayrah; from the 
Prophet (peace be upon him). [H] And, Abū Bakr ibn Abi Shaybah 
narrated: Husayn ibn "Alī narrated; from Za’idah; from ‘Abdullah 
ibn Dhakwān; from ‘Abd al-Rahman al-A'raj; from Abū Hurayrah; 
from the Prophet (peace be upon him) [H]. Also, Muhammad ibn 
Rāfi' narrated: "Abd al-Razzaq narrated; Ma'mar narrated; from 
Hammam ibn Munabbih; from Abū Hurayrah; from the Prophet 
(peace be upon him): the same as the narration by al-‘Ala’, from his 
father, from Abū Hurayrah, from the Prophet (peace be upon him). 
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[272-249](Dar al-Salam 0296) Abū Bakr ibn Abi Shaybah and Zuhayr 
ibn Harb narrated:! Waki‘ narrated [H]. Zuhayr ibn Harb narrated it 
to me: Ishaq ibn Yusuf al-Azraq narrated; all of them from Fudayl 
ibn Ghazwan [H]. And, Abū Kurayb Muhammad ibn al-‘Ala’ 
narrated (his text): Ibn Fudayl narrated; from his father; from Abu 
Hazim; from Abū Hurayrah: ‘God’s Messenger (peace be upon him) 
said: “When three things occur ‘to believe will be of no avail to any 
human being who did not believe before, or who did not put its faith 
to good use’ [6: 158]: the sun rises from the west, the false Messiah 
and the earth animal”.’ 
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[273-250](Dar al-Salām 0297) Yahya ibn Ayyūb and Ishàq ibn 
Ibrahim narrated: both from Ibn Ulayyah. Ibn Ayyüb said: Ibn 
"Ulayyah narrated. Yunus narrated; from Ibrahim ibn Yazid al-Taymi 
(to the best of my knowledge he heard it from him); from his father, 
from Abu Dharr that the Prophet said one day: ‘Do you know 
where this sun goes?” They said: "God and His Messenger know 
best’. He said: “This one runs until it reaches its destination 
beneath the Throne, where it prostrates itself. It remains in this 
position until it is told: Rise and go back to whence you came. It 
goes back and by the morning it rises from its normal position. It 


282 


then runs until it reaches its destination beneath the Throne, where 
it prostrates itself. It remains in this position until it is told: Rise 
and go back to whence you came. It goes back and by the morning 
it rises from its normal position. It then runs, and people will see 
that there is nothing odd about it, until it reaches its destination 
beneath the Throne, where it prostrates itself. It remains in this 
position until it is told: Rise and by the morning make your 
appearance from the west. It will then appear in the morning from 
the west. Do you know when this will take place? This is when "to 
believe will be of no avail to any human being who did not believe 
before, or who did not put their faith to good use"'. (6: 158) 
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[274-000](Dar al-Salam 0298) ‘Abd al-Hamid ibn Bayan al-Wāsitī 
narrated to me: Khalid (meaning Ibn ‘Abdullah) reported; from 
Yunus; from Ibrahim al-Taymi; from his father; from Abū Dharr that 
the Prophet (peace be upon him) one day said: ‘Do you know where 
this sun goes?’ stating the same meaning as the narration by Ibn 
Ulayyah. 
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[275-000](Dar al-Salàm 0299) Abū Bakr ibn Abi Shaybah and Abū 
Kurayb narrated (Abū Kurayb's text): Abū Mu āwiyah narrated; al- 
A mash narrated; from Ibrahim al-Taymi; from his father; from Abū 
Dharr, who said: 'I entered the mosgue when God's Messenger was 
seated. At sunset he said: "Abū Dharr, do you know where this one 
goes?” I said: "God and His Messenger know best”. He said: "It 
goes and reguests permission to prostrate itself and permission is 
granted. It is as if it is told: ‘Go back where you came from’, and it 
rises in the west”. 

He said: then he recited in ‘Abdullah’s method: "That is its 
resting place’. 
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[276-251](Dar al-Salām 0300) Abū Saad al-Ashajj and Ishaq ibn 
Ibrahim narrated: Waki‘ (Ishaq said ‘reported’ but al-Ashajj said 
‘narrated’); al-A‘mash narrated; from Ibrahim al-Taymi; from his 
father; from Abū Dharr: ‘I asked God’s Messenger (peace be upon 
him) about God saying: “The sun also runs its set course” (36: 38) 
and he said: “Its resting place is underneath the Throne”.'”* 
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Text Explanation 


56. Qadi Iyād said: “This hadith is understood justas its wording 
means by Sunni scholars of Hadith, Figh and theology. This is, 
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however, at variance with the interpretation given to it by people 
who uphold esoteric concepts’. 

In one version, the Prophet says that the sun’s resting place is 
‘beneath the Throne where it prostrates itself’. Commentators differ 
as to the meaning of this statement and some prefer the apparent 
meaning. Al-Wahidi said: "When it sets every day, it rests 
underneath the Throne until the time when it is due to rise from 
thewest’. Qatadah and Mugātil said: ‘It means that it runs its set 
course until a time appointed for it which it cannot exceed’. Al- 
Wahidi said: ‘According to this, its resting place is the point it 
reaches when it has run its course and life on earth is over’, which is 
the interpretation chosen by al-Zajjaj. Al-Kalbi said: ‘It runs its set 
course until it reaches its final place which it does not exceed, then it 
goes back to the beginning’. Ibn Qutaybah preferred this 
interpretation, but God knows best.! 

This hadith includes other points that will be discussed, God 
willing, at the end of the Book where Muslim mentions them. 


GS 
i. The narration by Abū Zur'ah is also related by al-Bukhārī, 4635; Abū Dawid, 
4312; Ibn Majah, 4068. The narration by Muhammad ibn Rafi‘ is also related by 
al-Bukhārī, 4636. 
i. Related by al-Tirmidhī, 3072. 
i. Related by al-Bukhārī, 3199, 4802, 4803, 7424 and 7433; Abū Dāwūd, 4002; al- 
Tirmidhī, 2186 and 3227. 


i. These views of what the Qur’anic and hadith texts mean must be taken in their 
historical perspective. The most recent of these is over eight centuries ago. 
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CHAPTER 73 


THE BEGINNING OF REVELATION 
TO GOD'S MESSENGER 


[277-252](Dar al-Salam 0301) Abū al-Tāhir Ahmad ibn ‘Amr ibn 
‘Abdullah ibn ‘Amr ibn SarH narrated to me: Ibn Wahb reported; 
Yunus reported to me; from Ibn Shihab; ‘Urwah ibn al-Zubayr 
narrated to me that ‘A’ishah, the Prophet’s wife, reported to him. She 
said: ‘The first aspect of revelation to God’s Messenger was that his 
dreams came true. Whatever vision he might have had in his sleep 
would come true as clearly as the break of dawn. Then, he began to 
enjoy seclusion. He used to retreat alone into the Cave of Hira’, 
where he would spend several days in devotion before going back 
to his family. He used to take some food with him, and when he 
came back he would take a fresh supply for another period. He 
continued to do so until he suddenly received the truth while in 
the Cave of Hira’. The angel came to him and said: “Read”. He 
replied: “I am not a reader”. [The Prophet] says: “He held me and 
pressed hard until I was exhausted, then he released me and said: 
‘Read’, and I replied: ‘I am not a reader.’ So he held me and pressed 
me hard a second time until I was exhausted, then he released me 
and said: ‘Read’. I replied: ‘I am not a reader’. He then held me and 
pressed hard for a third time until I was exhausted, then he 
released me. Then he said: ‘Read, in the name of Your Lord Who 
created. It is He Who created man from a clinging cell mass. Read! 
Your Lord is the most bounteous, who has taught the use of the pen. 
He has taught man what he did not know.'" (96: 1-5) The Prophet 
returned home trembling right until he entered Khadijah's place, 
and said: "Wrap me! Wrap me!" They wrapped him and his fear 
subsided. He turned to Khadijah and exclaimed: "What has 
happened to me?" He related to her what happened and said: "I 
fear for myself", and Khadijah replied: "No. It will be good. By 
God, God will not let you suffer humiliation because you are kind 
to your relatives, you speak the truth, you assist anyone in need, 
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you are generous to the poor, you are hospitable to your guest and 
you help in every just cause”. Then she took him to Waragah ibn 
Nawfal ibn Asad ibn ‘Abd al-‘Uzza, her paternal cousin, who was 
a Christian convert and a scholar with a good knowledge of Arabic. 
He used to write from the Gospel in Arabic whatever God willed 
him to write. He had lost his eyesight, as he had grown very old. 
Khadijah said to Waragah: “Uncle, would you like to hear what 
your nephew’ has to say?” Waraqah said: “Well, nephew, what have 
you seen?” The Prophet related to him what he saw. [When he had 
finished], Waraqah said: “It is the same angel as was sent down to 
Moses. I wish I was a young man so that I might be alive when 
your people turn you away from this city”. The Prophet exclaimed: 
“Would they turn me away?” Waragah answered: “Yes! No man has 
ever preached a message like yours and was not met with enmity. 
If I live till that day, I will certainly give you all my support”.’ 
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[278-253]. (Dar al-Salām 0302) Muhammad ibn Rafi‘ narrated to me: 
‘Abd al-Razzāg narrated; Ma mar reported; saying al-Zuhri said: and 
‘Urwah reported to me; from Ā'ishah: she said: ‘The first aspect of 
revelation received by God's Messenger (peace be upon him) ...’. 
He reported the hadith in the same way as Yūnus's narration, 
except that he said: "By God, God will never let you grieve', and 
‘Khadijah said: Cousin, listen to what your nephew has to say’. 
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[279-254]. (Dar al-Salām 0303) ‘Abd al-Malik ibn Shu‘ayb ibn al- 
Layth narrated to me:" my father narrated to me; from my 
grandfather who said: Ugayl ibn id narrated to me: ibn Shihāb 
said: I heard Urwah ibn al-Zubayr say: * A hah, the Prophet's wife 
said: ‘He returned to Khadijah trembling ...’. He reported the 
hadith in the same way as Yunus’s and Ma‘mar’s narration, but he 
did not mention the beginning of their hadith starting with “The 
first aspect of revelation received by God’s Messenger (peace be 
upon him) was that his dreams came true’. He agrees with Yunus 
in stating ‘By God, God will not let you suffer humiliation’, and he 
mentions Khadijah’s [words to Waraqah]: ‘Cousin, listen to what 
your nephew has to say’. 
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[280—255]. (Dar al-Salām 0304) Abū al-Tāhir narrated to me:' Ibn 
Wahb reported saying: Yunus narrated to me; Ibn Shihāb said: Abū 
Salamah ibn ‘Abd al-RaHman reported to me; that Jabir ibn 
‘Abdullah al-Ansārī (who was one of the Prophet’s companions) 
used to narrate: ‘God’s Messenger (peace be upon him) said as he 
spoke about the lull in revelations (He said in his narration): “As I 
was walking, I heard a voice coming from the sky. I lifted my head 
and I saw the angel who came to me at Hira’, seated on a chair in 
between the sky and the earth”. God’s Messenger (peace be upon 
him) said: “I was so scared of him and I returned home and said: 
“Wrap me! Wrap me!’ and they covered me. God, the Blessed, the 
Exalted, revealed: ‘You, wrapped in your cloak, arise and give warning. Glorify 
your Lords greatness; clean your garments; stay away from all filth'”.' (74: 1-5) 
This refers to idols. Then revelations resumed at intervals’. 
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[281-256]. (Dar al-Salam 0305) ‘Abd al-Malik ibn Shu‘ayb ibn al- 
Layth narrated to me: my father narrated to me; from my 
grandfather; Ugayl ibn Khalid narrated to me; from Ibn Shihab, who 
said: I heard Abū Salamah ibn ‘Abd al-Rahman say: Jābir ibn 
‘Abdullah reported to me that he heard God’s Messenger (peace be 
upon him) say: “Then revelation stopped for a while. Then as I was 
walking ...'. He mentioned the same as Yunus’s narration except 
that he said: ‘I was so scared of him that I fell to the ground’. Abu 
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Salamah added: al-Rujz [mentioned in the verse as ‘all filth’] 
means idols. Then revelations resumed and continued at intervals. 
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[000—000](Dār al-Salam 0306) Muhammad ibn Rafi‘ narrated to me: 
‘Abd al-Razzaq narrated; Ma‘mar reported; from al-Zuhrī with the 
same chain of transmission: a similar narration to Yunus’s and said: 
‘God, the Blessed, the Exalted, revealed: “You, wrapped in your cloak ... 
stay away from all filth”. (74: 1-5) This was before prayer was made a 
duty. (He meant the idols) and he said as Ugayl did: ‘I was so 
scared of him’. 
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[282-257](Dar al-Salàm 0307) Zuhayr ibn Harb narrated: al-Walid ibn 
Muslim narrated; al-Awzā ī narrated, saying: I heard YaHya say: ‘I 
asked Abu Salamah: What was the first of the Qur'an to be 
revealed? He said: "You, wrapped in your cloak". I said: Or 
perhaps "Read"?' He said: ‘I asked Jabir ibn ‘Abdullah: What was 
the first of the Qur'an to be revealed? He said: "You, wrapped in 
your cloak". I said: Or perhaps "Read"?' Jabir said: 'I shall narrate 
to you what God's Messenger (peace be upon him) told us. He said: 
“I stayed in seclusion at Hira’ for a month. When my seclusion was 
over, I came down and walked in the middle of the valley. I was 
called, and I looked in front of me, behind me, to my right and to 
my left, but I could see no one. I was then called again, and I 
looked but saw no one. I was again called and I lifted my head. He 
was there on the throne in mid-air (meaning Gabriel, peace be 
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upon him). I was trembling hard. I went to Khadījah and said: 
‘Cover me!’ And they covered me. They poured water over me. 
God, the Mighty and Exalted, revealed: ‘You, wrapped in your cloak, arise 
and give warning. Glorify your Lord’s greatness; clean your garments’”.’ (74: 1— 


4) 


dé clas dio" Joan dz giu le JES ag dēj N d 


$ 0x. OM UH oc 3 jo 


BES ul L8 Lari gp AS ETS lig 


d ndo ud n MF ii 


m 


^ 


G: Jes oe al idis de ua nm 


RAD. 


dio 


[283-258](Dār al-Salam 0308) Muhammad ibn al-Muthanna narrated: 
Uthmān ibn Umar narrated; "Alī ibn al-Mubarak reported; from 
YaHya ibn Abi Kathir, with this chain of transmission, but he said: 
‘And he was seated on a throne in between the sky and the earth'.*7 
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Text Explanation 


57. This hadith is of the category of mursal' by a companion of the 
Prophet since ‘A’ishah was not present at the time this took place. 
She must have heard it from the Prophet or from another of his 
companions. We made clear in the Notes that a mursal by a 
companion of the Prophet is upheld as valid evidence by all scholars 
except Abū Ishāg al-Isfarāyīnī, but God knows best. 

Oādī Iyād and other scholars said: "The Prophet was given this 
beginning so that he would not be shocked when the angel came to 


291 


him with prophethood complete. It would have been too hard for 
human perception. Hence, he was first put on a course of some 
aspects of prophethood and early signs of his privileged position, 
such as dreams coming true, and other signs mentioned in another 
hadith, including seeing light, hearing voices, and being greeted as a 
prophet by rocks and trees. 

The hadith mentions that the Prophet began to enjoy seclusion. 
Abū Sulaymān al-Khattābī said: "This is because seclusion helps to 
shed worries, whilst also helping a person to contemplate. When one 
is alone, one removes oneself from ordinary human concerns and so 
thinking becomes clearer, but God knows best’. The cave was in 
Mount Hira’, which is around three miles from Makkah, situated to 
the left of the road from Makkah to Mina. There in the cave, the 
Prophet spent several days at a time, freeing himself for devotion. 

‘A’ishah said that ‘he suddenly received the truth’. This means 
that revelation came to him all of a sudden, as he did not expect 
anything of the sort. When the angel told him to read, he said: ‘I am 
not a reader’, by which he meant that he did not know how to read. 

The Prophet describes what the angel did to him: ‘He held me 
and pressed hard until I was exhausted, then he released me’. 
Scholars said that the reason for the angel’s action is that he wanted 
him to focus on what was to come. He did not want him to look 
around, wondering about his position. He repeated this process three 
times so as to sharpen his concentration to the maximum. This 
suggests that a teacher should always make sure that his students are 
fully attentive of him, but God knows best. 

The Prophet said: “Then he released me. Then he said: “Read, in the 
name of your Lord who created. It is He who created man from a clinging cell 
mass. Read! Your Lord ts the most bounteous, Who has taught the use of the pen. 
He has taught man what he did not know” .’ (96: 1-5) This is clear evidence 
that this was the first Qur’anic revelation, and is the correct view 
agreed to by the great majority of scholars of early and contemporary 
times. Some people suggest that the first revelation is Surah 74, 
starting with ‘You, wrapped in cloak’, but this is incorrect. We shall 
discuss this, God willing, at the right place in this chapter. Some 
scholars take this hadith as evidence that the phrase bismillabi- 
rrahmāni-rrahīm, i.e. ‘in the name of God, the Lord of Grace, the Ever- 
Merciful’ is not part of the Qur’an at the beginning of its surahs, 
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because it is not mentioned here. Scholars who state that it is part of 
the Qur’an at the beginning of its surahs respond by saying that it 
was revealed later, in the same way as the rest of the surah. 

The hadith states that ‘the Prophet returned home trembling and 
said to his wife: “Wrap me! Wrap me!” They wrapped him and his 
fear subsided. He turned to Khadijah and said: "I fear for myself.’ 
Oādī Iyād said: "There is no suggestion of doubt by the Prophet 
concerning what was given to him by God. Perhaps he feared that he 
might not be able to withstand the task and that he could not fulfil 
the requirements of revelation and that this would lead to his ruin. 
Or this might have been in relation to the early signs he saw in his 
sleep and during waking, as well as the voices he heard before 
meeting the angel and recognizing his Lord’s message. In this case, 
he might have feared that those early aspects were of Satan’s design. 
After the angel came to him with his Lord’s message, he could no 
longer entertain doubt and he should not fear that Satan could 
overpower him. This is how we should read all that is mentioned of 
this sort with regard to the story of the message’. This is what Oādī 
Iyād said in his commentary on Muslim's Sahih. He mentions these 
two alternatives in his book al-Shifa’ with more elaboration. The 
second alternative he mentions is not sound, because it is contrary to 
what the hadith clearly states. The Prophet mentions his feelings 
after the angel pressed him hard and then taught him to read in the 
name of his Lord the Creator, but God knows best. 

Khadijah said: "No. It will be good. By God, God will not let you 
suffer humiliation, because you are kind to your relatives, you speak 
the truth, you assist anyone in need, you are generous to all people, 
you are hospitable to your guest and you help in every just cause’. 
She was certain of her husband's merits. Hence, her answer started 
with ‘No’, to remove any suggestion that anything wrong could 
happen to him, least of all that he should suffer humiliation. She then 
states the reasons for this: "You are kind to your relatives'. Kindness 
to relatives may take different forms according to the circumstances 
of both the giver and the recipient. It may be giving money, or 
rendering some service, or visiting them, or greeting them, or 
looking after them in some other way; "You assist anyone in need.” 
This includes financial assistance to the poor, orphans, young 
children and others. Khadijah includes all these in one word, al-kall, 
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which connotes exhaustion, as if she meant anyone who finds 
meeting life’s needs too exhausting; "You are generous to all people.” 
Scholars have given Khadījah's phrase different meanings but they 
all agree that the Prophet was most generous and that he would give 
people what is precious and valuable, in addition to what they may 
receive from him through his exemplary dealings. Al-Nawawī 
suggests that it means that he could earn plenty of money but he was 
ready to spend it in every good way including helping the poor and 
those in need, being kind to relatives and hospitable when receiving 
guests; "You are hospitable to your guest and you help in every just 
cause.” These are clear good qualities that need no explanation. 
Scholars say that Khadījah reassured the Prophet that he could come 
to no harm, because God had given him good manners and fine 
gualities, and she stated some of these. This makes clear that 
adhering to good values and fine gualities ensures safety from evil. 
Khadījah's words are clear evidence of her mature judgement, 
wisdom, courage, firmness and insight, but God knows best. 

Khadījah took the Prophet to her cousin, Waragah ibn Nawfal, 
"who was a Christian convert and a scholar with good knowledge of 
Arabic. He used to write from the Gospel in Arabic whatever God 
willed him to write’. This is how the hadith is narrated by Muslim. In 
al-Bukhārī's Sahih anthology, Waragah is said ‘to write the Hebrew 
scriptures, and he wrote from the Gospel in Hebrew’. Both are 
correct and they mean that he was so well versed in Christianity that 
he could write from the Gospel as he pleased, and from any part of it, 
in Hebrew if he wished or in Arabic if he preferred, but God knows 
best. 

‘Khadijah said to Waragah: “Uncle, would you like to hear what 
your nephew has to say?"' In the other version, Khadijah addressed 
him as ‘Cousin’. This is how it occurs in the original copies: she 
addressed him as ‘uncle’ in the first report and as ‘cousin’ in the 
second. Both are correct. Waragah was truly her cousin, as he was 
Waragah ibn Nawfal ibn Asad, while she was Khadijah bint 
Khuwaylid ibn Asad. Calling him ‘uncle’ is a mode of address that 
implied respect. This was customary among the Arabs that a 
younger person called his or her elder ‘uncle’, elevating his status out 
of respect. 

"Waragah said: “It is the same angel as was sent down to Moses”.’ 
Waragah uses the word nāmūs to describe the angel. This Arabic 
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word means ‘the one trusted with fine secrets’. Scholars agree that 
the Angel Gabriel is called amis and that he is the one meant by 
Waragah. Al-Harawi said: ‘He is given this name because God 
entrusted him with revelation’. Waragah describes him as the one 
who ‘was sent down to Moses’, and this is how it occurs in both al- 
Bukhari’s and Muslim’s anthologies, but in other versions related 
elsewhere he is described as the one ‘sent down to Jesus’. Both are 
correct. 

Waraqah wished that he was a young man to live through the 
period of prophethood and the revelation of God’s message, so as to 
give support to the Prophet. ‘If I live till that day, I will certainly give 
you all my support’. 

In the fourth hadith we have ‘that Jabir ibn ‘Abdullah al-Ansārī 
(who was one of the Prophet’s companions) used to narrate’. This is 
something that often occurs in hadith transmission and needs to be 
explained. The narrator specifies that Jabir was a companion of the 
Prophet. It is well known that Jabir was one of the best-known 
companions of the Prophet and was one of six leading narrators of 
the Prophet’s hadiths among all his companions. So, why would he 
need such an introduction? The answer is that some narrator might 
have addressed the hadith to people who might not have known that 
Jabir was a companion of the Prophet and so he explained this to 
them, and then the transmission maintained this explanation. Yet it 
may be said that the narrators in this chain of transmission are all 
leading scholars, so how could it be imagined that any of them could 
not be aware of Jabir’s status as a companion of the Prophet? The 
answer is that any one of them might have still been young when this 
explanation was given, but when he was well versed, he reported the 
hadith as he heard it, which included the explanation. What I have 
mentioned about Jabir occurs with many other companions of the 
Prophet, and the answer is the same in each case, but God knows 
best. 

Some mention that the first revelation of the Qur’an was Surah 
74, starting with ' You, wrapped in [your] cloak, arise ...'. This is untrue. The 
correct view is that the first ever Qur'anic revelation was ‘Read zn the 
name of your Lord who created ...', as clearly stated in the hadith narrated 
by ‘A’ishah, which is the first in this chapter. The opening of Surah 
74 was revealed after the period during which there was a lull in 
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revelation, as clearly stated in al-Zuhri’s narration from Abū Salamah 
from Jabir. There are several points in the hadith supporting this, 
such as ‘God’s Messenger said as he spoke about the lull in 
revelation ... then God revealed: “You, wrapped in [your] cloak ...”.’ 
Another indication is that the Prophet said: ‘T lifted my head and I 
saw the angel who came to me at Hira’ ...’. A third indication is the 
statement: “Then revelation continued at intervals’. Thus we 
conclude that the first Qur’anic revelation ever was ‘Read in the name 
of your Lord who created’, and that the first to be revealed after the lull 
was ‘You, wrapped in [your] cloak’. Commentators who claim that the 
first surah to be revealed was The Opening, or al-Fatshah, are 
absolutely wrong, but God knows best. 

The Prophet says in the seventh hadith that as he lifted his head 
the Angel Gabriel ‘was there on the throne in mid-air. I was 
trembling hard’. Throne in this instance means a chair, as mentioned 
in an earlier version. Linguists say that ‘throne’ also means a bed or 
couch. It is also suggested that it means ‘a king’s couch’. The Queen 
of Sheba is mentioned in the Qur’an as having ‘a magnificent throne’. 
Gabriel’s chair was standing between the sky and the earth. The 
Prophet trembled, which means that he was perturbed. Therefore, 
‘they poured water over me’ shows that pouring water over a person 
in a state of perturbation and fear is useful and helps to calm their 
affliction. 

The first revelation after the lull was: ‘You, wrapped in [your] cloak, 
arise and give warning. Glorify your Lords greatness; clean your garments; stay 
away from all filth’. (74: 1-5) Most scholars agree that the Prophet is 
addressed as wrapped in his cloak, but al-Mawardi quotes ‘Ikrimah 
as saying that it means that he was ‘wrapped with prophethood and 
its tasks’. ‘Arise and give warning’ means to warn people who do not 
believe that they incur God's punishment. ‘Glorify your Lord's greatness’ 
means to believe in Him as free of all that does not become Him. 
According to some scholars, ‘clean your garments’ means to keep them 
clean from impurity, while others say that it means to keep one’s 
robe short. It is also said that ‘garments’ here means one’s soul, 
which should be clean and free of sin. ‘Stay away from all filth’; the 
Arabic word rujz rendered here as ‘all filth’ linguistically means 
‘torment’. Polytheism and the worship of idols are called rujz because 
they are the direct cause of God’s punishment. It is also said that its 
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usage in this verse refers to polytheism, while other suggestions give 
its meaning as ‘sin’ or ‘injustice’, but God knows best. 


Transmission 


In the second hadith in this chapter, the chain of transmission 

includes: ‘Ma‘mar reported; saying al-Zuhri said: and ‘Urwah 

reported to me’. There is an interesting point here which we 
mentioned earlier, and it concerns the use of the word ‘and’, as in 

‘and Urwah reported to me’. The point is that Ma‘mar heard al- 

Zuhri reporting several hadiths, and as al-Zuhri narrated one after 

the other, he would say ‘and Urwah reported ...’, ‘and Urwah 

reported ...’. Therefore, when Ma‘mar narrated any of these hadiths 
other than the first, he would quote al-Zuhri’s exact words, saying 

‘and Urwah reported ...” This is an indication of the extreme care 

and meticulous accuracy exercised by such reliable narrators of 

hadith, but God knows best. 
ca = 3 

i. Related by al-Bukhārī, 4953. 

i. Waraqah was not, in fact, the Prophet's uncle. Khadijah’s reference to 
Muhammad as his nephew was in accordance with the standards of politeness 
which prevailed in Arabia at the time. 

i. Related by al-Bukhari in a longer version, 6982 and 4956. 

ii. Related by al-Bukhārī, 3, and in a shorter version 4955. 

i. Related by al-Bukhārī, 3, 4922, 4923, 4925, 4953, 3238 and 6214; al-Tirmidhī, 
3325. 

i A mursalis a hadith with a discontinued chain of transmission. What is meant 
by a mursal by a companion of the Prophet is that the Prophet is not expressly 
quoted. His companion just relates the hadith without attributing it to the 
Prophet. However, scholars are in agreement that he or she would have heard it 


either from the Prophet or from another companion who heard it directly from 
him. 
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CHAPTER 74 


THE PROPHET’S NIGHT JOURNEY 
TO HEAVEN AND THE PRAYER 
OBLIGATION 


[284—259]. (Dar al-Salam 0309) Shaybān ibn Farrukh narrated: 
Hammad ibn Salamah narrated; Thabit al-Bunani narrated; from 
Anas ibn Malik; that God’s Messenger (peace be upon him) said: ‘I 
was brought al-Buraq (a white, long quadruped animal that is 
bigger than a donkey and smaller than a mule. He put his foot at 
the furthest point to his side). I rode it until I reached Jerusalem 
where I tied it to the ring to which prophets tied their [mounts]. I 
then went into the mosque and prayed two rak'ahs and came out. 
Gabriel (peace be upon him) brought me a jug of wine and a jug of 
milk, but I chose the milk. Gabriel said: “You have chosen sound 
nature (fitrah)”. Then we were taken up to Heaven, and Gabriel 
sought permission to enter. He was asked: Who are you? He said: 
Gabriel. He was asked: Who is with you? He said: Muhammad. He 
was asked: Has he been sent for? He said: Yes, he has been sent for. 
[The gate] was opened for us, and there was Adam, who welcomed 
me and said a good prayer for me. Then we were lifted to the 
second Heaven, and Gabriel sought permission to enter. He was 
asked: Who are you? He said: Gabriel. He was asked: Who is with 
you? He said: Muhammad. He was asked: Has he been sent for? He 
said: Yes, he has been sent for. [The gate] was opened for us and 
there were the two cousins, Jesus, son of Mary, and John, son of 
Zachariah, peace be upon both of them. They welcomed me and 
said a good prayer for me. Then I was lifted to the third Heaven, 
and Gabriel sought permission to enter. He was asked: Who are 
you? He said: Gabriel. He was asked: Who is with you? He said: 
Muhammad. He was asked: Has he been sent for? He said: Yes, he 
has been sent for. [The gate] was opened for us, and there was 
Joseph (peace be upon him), who has been given half of all beauty. 
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He welcomed me and said a good prayer for me. Then we were 
lifted to the fourth Heaven, and Gabriel sought permission to 
enter. He was asked: Who are you? He said: Gabriel. He was asked: 
Who is with you? He said: Muhammad. He was asked: Has he been 
sent for? He said: Yes, he has been sent for. [The gate] was opened 
for us, and there was Idrīs who welcomed me and said a good 
prayer for me. God, the Mighty and Exalted, says: "We raised him 
to a lofty station”. (19: 57) Then we were lifted to the fifth Heaven, 
and Gabriel sought permission to enter. He was asked: Who are 
you? He said: Gabriel. He was asked: Who is with you? He said: 
Muhammad. He was asked: Has he been sent for? He said: Yes, he 
has been sent for. [The gate] was opened for us, and there was 
Aaron (peace be upon him) who welcomed me and said a good 
prayer for me. Then we were lifted to the sixth Heaven, and 
Gabriel sought permission to enter. He was asked: Who are you? 
He said: Gabriel. He was asked: Who is with you? He said: 
Muhammad. He was asked: Has he been sent for? He said: Yes, he 
has been sent for. [The gate] was opened for us, and there was 
Moses (peace be upon him) who welcomed me and said a good 
prayer for me. Then we were lifted to the seventh heaven, and 
Gabriel sought permission to enter. He was asked: Who are you? 
He said: Gabriel. He was asked: Who is with you? He said: 
Muhammad. He was asked: Has he been sent for? He said: Yes, he 
has been sent for. [The gate] was opened for us, and there was 
Abraham (peace be upon him), with his back to the much-visited 
House (al-Bayt al-Ma‘mur): seventy thousand angels enter it every 
day and they do not return. He then took me to the lote tree of the 
farthest limit: its leaves are like elephants’ ears and its fruit is the 
size of a huge jar. When the lote tree was shrouded by God’s will 
with whatever shrouded it, it changed. None of God's creation can 
describe its beauty. God revealed to me what He revealed, and he 
decreed the obligation of fifty prayers every day and night. I went 
down to Moses and he asked me: “What obligation has your Lord 
assigned to your community?” I said: Fifty prayers. He said: “Go 
back to your Lord and appeal to Him to reduce it. Your community 
will not be able to attend to that. I have had experience with the 
Children of Israel”. I went back to my Lord and said: My Lord, 
make it lighter for my community. He reduced it by five. I went 
back to Moses and said: God has reduced it by five. He said: “Your 
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community will not be able to attend to that. Go back to your Lord 
and appeal to Him to reduce it”. I continued to go between my 
Lord, the Blessed and Exalted, and Moses (peace be upon him) 
until He said: "Muhammad, they are five prayers every day and 
night: every prayer is multiplied by ten and they make up fifty 
prayers. Whoever intends to do a good deed but does not do it, it 
will be credited to him as a good deed. If he does it, it is recorded 
as ten deeds. And whoever intends to do an evil deed but does not 
do it, it is not recorded against him. If he commits it, it is recorded 
as one evil deed”. I went down until I reached Moses (peace be 
upon him) and told him. He said: "Go back to your Lord and 
appeal to Him to reduce it”. I said: "I have gone back to my Lord 
until I am too shy of Him". 
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[285-260]. (Dar al-Salam 0310) ‘Abdullah ibn Hashim al-'Abdi 
narrated to me: Bahz ibn Asad narrated; Sulayman ibn al-Mughirah 
narrated; Thābit narrated; from Anas ibn Malik: 'God's Messenger 
(peace be upon him) said: "[They] came to me and took me to 
Zamzam. My chest was opened and washed with the water of 
Zamzam. I was then brought down".' 
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[286-261]. (Dar al-Salam 0311) Shayban ibn Farrukh narrated: 
Hammad ibn Salamah narrated; Thabit al-Bunani narrated; from 
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Anas ibn Malik that ‘Gabriel came to God’s Messenger as he was 
playing with other children. He took him and laid him on the 
ground and opened his chest, took out his heart and removed a clot 
from it. He said: “This is Satan’s share in you”. He then closed it 
and put it back in its place. The other children ran to his mother 
(meaning his wet nurse) and said that Muhammad was killed. As 
they received him he was red in colour’ Í 
Anas said: 'I used to see in his chest the marks of that needle'. 
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[287-262]. (Dar al-Salam 0312) Hārūn ibn Sa īd al-Ayli nar-rated:' Ibn 
Wahb narrated; Sulayman, who is Ibn Bilal, reported to me; Sharik 
ibn ‘Abdullah ibn Abi Namir narrated to me; I heard Anas ibn Malik 
reporting to us about the night when God’s Messenger was taken 
on his Night Journey from the Ka‘bah mosque: three men came to 
him before he received revelation, as he was sleeping in the Sacred 
Mosque. He told the hadith and its story in similar terms to the 
narration of Thabit al-Bunani, but putting certain things ahead of 
others and placing other things later; making additions and 


omissions.?? 
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58. This is a very long chapter and I will, God willing, explain its 
meaning according to the arrangement of its hadiths. Oādī 'lyad 
wrote excellent notes on the Prophet's Night Journey. He said: 


Different views have been expressed about the Prophet's 
Night Journey. Some said that it was all a dream. The truth 
that most people, and the majority of scholars of the early 
generations, as well as the general view of later scholars of 
Figh, Hadith and theology is that he was taken, body and soul, 
on this night journey. Anyone who checks and peruses the 
relevant reports will see that they clearly point to this. They 
must be taken according to their apparent meaning, unless 
there is clear evidence pointing to an inner meaning. 
Moreover, there is no reason to suppose that the apparent 
meaning is unrealistic or requires a figurative explanation. 
Furthermore, the narration by Sharik, included in this Book of 
Faith, mentions some far-fetched points which scholars have 
discounted. Muslim alerts to these, saying of Sharik that he 
put certain things ahead of others and placed other things 
later; making additions and omissions. Moreover, in his 
narration Sharik mentions that the Night Journey took place 
before the Prophet received revelations. This is certainly 
wrong and none accepts it. The earliest date given to the 
Prophet's Night Journey is that it was fifteen months after the 
start of his message. Al-Harbī said that it was on 27 Rabi‘ II, 
one year before the Prophet's migration. Al-Zuhri said that it 
was five years after prophethood, while Ibn Ishāg said that it 
took place after Islam had spread in Makkah and to the 
various tribes. The likeliest possibilities are those mentioned 
by al-Zuhri and Ibn Ishàq. There is no disagreement among 
scholars that Khadījah prayed with the Prophet after prayer 
was made obligatory to him. There is also no disagreement 
that she passed away some time before the Prophet's 
migration, perhaps three or five years prior. Furthermore, 
scholars are unanimous that prayer was made obligatory 
during the Night Journey. How can all this be before he 
started to receive revelations? The phrase ‘when he was 
asleep’, which occurs in Sharik’s narration, and the mention 
that he was 'half asleep and half awake', which occurs in 
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another narration, may be cited as evidence that the Night 
Journey was all a dream. But there is no clear evidence to 
support this, because either condition might have been true at 
the moment the angel came to him. There is nothing in the 
hadith that suggests that he was asleep throughout. 

What Qadi TIyād has said about Sharīk's narration, particularly 
that leading scholars have questioned and objected to it, is echoed by 
others. Al-Bukhari enters this narration by Sharik from Anas in the 
‘Book of God’s Oneness’ in his Sahih anthology, giving a long 
version. In his book al-Jam‘ Bayn al-Saliliayn, Imam ‘Abd al-Haqq al- 
Ishbīlī mentions this version and says: "This hadith, narrated by 
Sharik ibn Abi Namir from Anas, inserts an unknown addition with 
strange words. The hadith of the Prophet’s Night Journey has been 
reported by a number of meticulous reporters and highly renowned 
scholars, such as Ibn Shihab, Thabit al-Bunani and Qatadah; meaning 
from Anas, but none of them mentions what Sharik has. Sharik is not 
known for his accurate memory among scholars of Hadith’. He adds: 
‘The hadiths mentioned before this one are the ones that scholars rely 
on’. 

The Prophet said that he was brought ‘al-Buraq’, and linguists say 
that this was the name of the quadruped animal the Prophet rode on 
his Night Journey. In his book Mukhtasar al-‘Ayn, al-Zubaydi joins 
Isma īl al-Taymi, author of z/-Talirir, in saying that it was the animal 
prophets used to ride. This claim that all prophets used it needs to be 
based on an authentic text. Ibn Durayd said that the name al-Buraq is 
derived from al-Barq, which means ‘lightning’, due to its speed. 
Other suggestions say that it is given this name because of its purity 
and glitter, or because it was white. Qadi ‘Iyad said that ‘it might 
have been given this name because it had two colours. A sheep is 
described as bargā, an adjective derived from the same root, if its 
white wool is interspersed with black spots. It is described in the 
hadith as white, but it might have been of the type of a barga’ sheep, 
which is considered as white, but God knows best’. 

The Prophet was taken to Jerusalem, whose name in Arabic is 
Bayt al-Magdis or Bayt al-Muqaddas, but the first is better known. 
Bayt means home, and the other word is derived from a root that 
means cleansing or purification. So the name means the home of 
cleansing from sin, or the home that has been cleansed from idols. 
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The Prophet tied his mount to the ring of the gate, which is 
characteristic of the Prophet that he took precautions. This does not 
detract from the fact that he relied on God for safety and protection. 
The Prophet said: "Gabriel brought me a jug of wine and a jug of 
milk, but I chose the milk. Gabriel said: “You have chosen sound 
nature".' This is reported here in summary, because it suggests that 
when he was brought the two jugs, he was told to choose one, as 
related in other hadiths in this chapter, narrated by Abt Hurayrah. 
The Prophet was thus inspired to choose the milk jug. Gabriel told 
him that he had chosen ‘sound nature’. Scholars suggest that ‘sound 
nature’ in this context means Islam and the right way. It thus means 
that he chose the distinctive mark of Islam and good conduct. Milk is 
such a mark because it is wholesome, pure, pleasant and leaves no 
adverse consequences. Wine, on the other hand, is the mother of all 
evil and causes various types of unpleasant consequences at the time 
of its drinking and later. 

The hadith then mentions the ascension to heaven and Gabriel's 
seeking entry. This shows the right manners of first seeking 
permission and then identifying oneself by name when asked. One 
should not answer the question, "Who is it?’ by saying: T or ‘me’, but 
should mention one’s name. Another hadith shows that it is wrong 
not to mention one’s name. The gatekeeper asks whether the Prophet 
had been sent for. The question may be read as meaning ‘Has he 
received his message?’ but this would not be unknown to the 
gatekeeper after so many years from the start of the Islamic message. 
In his commentary on al-Bukhari’s Sahih, al-Khattabi mentions only 
the one possibility, ‘has he been sent for?’ This is endorsed by a 
number of scholars. However, Qadi 'lyad mentions disagreement 
between scholars and that some maintain that the question was 
concerned with the Prophet’s receiving God’s message. He adds: 
‘This shows that the heavens have real gates and keepers appointed 
to guard them. It also makes clear that permission to enter must be 
sought’. 

In the first Heaven, the Prophet met Adam and in the second the 
two cousins: Jesus and John. In these and the cases of the other 
prophets (peace be upon them all) they welcomed the Prophet and 
prayed for him. This implies the recommendation to welcome good 
people with a cheerful face and kind words, even though they are 
better than the person welcoming them. It also implies that it is 
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permissible to praise a person in his presence, if it is not feared that 
he will become proud. When the Prophet saw Abraham, the latter 
was seated with his back to the much-visited House. This makes it 
clear that it is permissible to support one's back against the Ka bah. 

The Prophet was then taken ‘to the lote tree of the farthest limit’. 
This tree is described as being ‘of the farthest limit’ because it is the 
ultimate point to which angels’ knowledge reaches. Indeed, no one 
went beyond it except Prophet Muhammad (peace be upon him). It is 
reported that Ibn Mas'üd mentioned that it is given this name 
because whatever comes from above or underneath of God's orders 
reaches there. The Prophet describes its fruit as so big that they are 
the size of a huge jar. 

The Prophet mentions that he went back to his Lord. This means 
that he went back to the place where he addressed God and received 
His commandments. He went back to the same place and appealed 
to Him again. That this was repeated several times is clear. 

The third hadith mentions an event when the Prophet was less 
than five years of age. Needless to say, the experience left him scared, 
and this is why he was red in colour after it. Anas comments that he 
used to see the marks left by the needle on the Prophet's chest. This 
makes it clear that it is permissible for a man to look at another man's 
chest, or indeed at the parts of his body above the waistline and 
below the knees, provided that there is no sexual desire. It is not 
permissible to look at anyone with sexual desire excepting one's 
lawful spouse. 


Transmission 


The chain of transmission of this hadith includes 'Shayban ibn 
Farrükh, Hammad ibn Salamah, Thābit al-Bunani and Anas ibn 
Malik'. All these reporters belonged to Basrah. 

It is written in the manuscript at the end of this hadith: 'Shaykh 
Abū Ahmad said: Abū al-'Abbas al-Māsarjasī narrated; Shayban ibn 
Farrūkh narrated; Hammad ibn Salamah narrated: this hadith'. Abū 
Ahmad who is mentioned here is al-Julūdī, who narrated Muslim's 
Sahīh from Ibn Sufyān from Muslim. This means that this hadith 
reaches him with a chain of transmission that is shorter by one 
reporter. At first, he narrated it from Ibn Sufyan, from Muslim, from 


306 


Shaybān ibn Farrūkh, and he then narrated it from al-Māsarjasī, from 
Shayban. Al-Masarjasī s name is Ahmad ibn Muhammad ibn al- 
Husayn al-Naysābūrī. 

This note starting with ‘Shaykh Abū Ahmad’ is written in some 
copies as a footnote, while in others it is written in the book itself. 
Both are acceptable. Those who wrote it as a footnote, which is the 
obvious choice, do so because it is not part of what Muslim said or 
part of his book. As such, it need not be there and it is more useful to 
leave it in a footnote. Those who wrote it in the book do so because 
the book is taken from ‘Abd al-Ghāfir al-Fārisī, who learnt it from his 
teacher, al-Julūdī. As this note is al-Julüdi's own words, ‘Abd al- 
Ghāfir is right to include it in the book as part of what he learnt from 
al-Julūdī, and there is no possibility of confusing it as part of what 
Muslim wrote, but God knows best. 


Text Explanation 


59. The hadith mentions that the gold bowl was full of faith and 
wisdom and that it was all poured into the Prophet’s chest. The 
question here is that faith and wisdom are abstract: how then, can 
they be placed in a bowl or poured out when such actions apply to 
physical objects, not to what is abstract. The answer, but God knows 
best, is that what was in the bowl is something that increases faith 
and wisdom and ensures their perfection. This thing is referred to as 
faith and wisdom because it is the cause of their acquisition. This is a 
fine figurative expression. 

The hadith mentions that the Prophet saw Adam with souls to his 
right and left. Oādī ‘Iyad said: ‘The Prophet saw Adam and the souls 
of his offspring, with those who will be in Heaven and those who 
will be in Hell. It is reported that the souls of unbelievers are in Sijin, 
in the seventh earth, and it is also suggested that they are under the 
seventh earth, or in a prison. Furthermore, the souls of believers are 
in Heaven enjoying its comforts. It is probable that at certain times 
these souls are shown to Adam, and it so occurred that they were 
being shown to Adam at the time the Prophet passed by him. It is 
also probable that these souls are in Heaven and Hell for certain 
periods but not all the time. This is consistent with the Qur’anic verse 
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that refers to Pharaoh’s people: ‘Before the Fire they are brought, morning 
and evening’. (40: 43) It is also consistent with the Prophet’s hadith that 
says that a believer is shown his residence in Heaven and is told: 
‘This is your place in Heaven awaiting the time when God will take 
you there’. Another possibility is that Heaven was to Adam’s right 
and Hell to his left. Both are indeed wherever God has willed them 
to be, but God knows best. 

The hadith mentions that Adam smiled when he looked to his 
right and wept when he looked to his left. This is an aspect of 
parents’ care for their children. Parents are delighted when their 
children do well and they are grieved when their children are in 
misfortune. 

In this version, Abraham is said to be in the sixth heaven, while in 
the earlier version he is said to be in the seventh. If the Night Journey 
occurred twice, there is no discrepancy, because he could be in one 
heaven on the first journey and in the other on the second. One of 
them would be his normal place of abode and in the other a visitor. If 
there was only one night journey, perhaps Prophet Muhammad 
found him in the sixth heaven, then Abraham also ascended to the 
seventh, but God knows best. 

In this hadith, Prophet Idris says to Prophet Muhammad: 
‘Welcome to the good prophet and the good brother’. Qadi ‘Tyad said: 
‘This is contrary to what historians and genealogists say, as they 
claim that Idris was one of Prophet Muhammad’s ancestors, and that 
he was Noah’s great-grandfather. Abraham and Adam said to the 
Prophet as he passed by them, “welcome to the good son”, as they 
were his ancestors. Idris said to him the same as Moses, Aaron, 
Joseph, Jesus and John, who were not his ancestors: “welcome to the 
good brother”. However, other reports suggest that Idris was as 
Elijah, or Ilyas. As such, he was not Noah’s ancestor, but one of 
Abraham’s offspring. This means that he was a messenger of God, 
and that Noah was the first messenger, as mentioned in the hadith 
that speaks of the Prophet’s intercession on the Day of Judgement’. 
This is what Qadi Tyad said, but there is nothing in this hadith that 
precludes that Idris might have been an ancestor of Prophet 
Muhammad (peace be upon him). The fact that he said to him, 
‘welcome to the good brother’, might be a matter of friendliness. 
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Since all prophets are brothers, his being an ancestor does not 
prevent his also being a brother, but God knows best. 

In this hadith, ‘Ibn ‘Abbas and Abū Habbah al-Ansārī used to 
say: ‘God’s Messenger (peace be upon him) said: “Then I was taken 
up until I ascended to a level where I could hear the sound of 
[writing] pens" Abū Habbah’s name and appellation is stated 
differently by different scholars, but Abū Habbah is agreed by most. 
Other suggestions give him the appellations of Abū Hayyah or Abū 
Jannah, while his name is said to be ‘Amir, or Malik, or Thābit. 
However, all agree that he took part in the Battle of Badr and was a 
martyr in the Battle of Uhud. 

The Prophet said that he ascended to a place where he could hear 
pens writing. This refers to what angels write of God's orders and 
revelations, and what they copy out of the 'Imperishable Tablet', or 
whatever God wills to be written and kept of His will and 
commands. Oādī Iyād said: 


This statement by the Prophet provides evidence supporting 
the Sunni view that revelation and destinies are written down 
in God’s records in the Imperishable Tablet, and whatever else 
He wills to be written by pens which He knows and which are 
mentioned in God’s Book and authentic hadiths. Whatever is 
mentioned of this should be taken at its face value. As to its 
shape, form and kind, these are known only to God and 
whoever of His angels and messengers He informs. Only a 
person with suspect faith and impaired judgement tries to 
give this some interpretation that is at variance with its 
apparent meaning. This is stated in Islamic revelations and 
human minds accept it. God, the Exalted, does what He wills 
and perfects it in His absolute wisdom. He reveals what He 
wills to whomever He wills of His angels or other creation. 
Otherwise, He is in no need of writing down or remembrance. 

Prophet Muhammad's high status and superiority to all 
other prophets (peace be upon them all) as well as his 
ascension to wherever he reached of God's universe, show his 
great merit and status. Al-Bazzar mentions a report narrated 
by 'Ali about the Prophet's Night Journey. In this report he 
mentions that Gabriel travelled on al-Buraq until he reached 
the screen. He then said, 'An angel came out from behind the 
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screen. Gabriel said [to the Prophet]: By Him who sent you 
with the message of the truth, I have never seen this angel 
since I was born, yet I am the nearest in place’. In another 
hadith: ‘Gabriel left me and I could no longer hear the 
sounds’. 


The Prophet mentions that God ordained that the Muslim 
community must observe fifty obligatory prayers every day, and that 
Moses advised him to seek reductions. At first he says that they were 
reduced by half then reduced to five and God said: ‘They are five 
and they are fifty’. This is not contradictory with the earlier narration 
in which the Prophet mentions that the reduction was by five prayers 
at a time. It is clear that the reduction by half was over several 
appeals. Qadi ‘Iyad said: "The word shatr, which the Prophet uses 
here, signifies a portion, rather than half’. What he said is acceptable, 
but unnecessary, because this hadith gives a summarized report, 
without mentioning the number of appeals for reduction, but God 
knows best. Scholars cite this hadith as evidence confirming the 
possibility of abrogating a duty before it has been in force, but God 
knows best. 

The Prophet said that he proceeded with Gabriel ‘until we 
reached the lote tree of the farthest end’. This is how it is worded in 
most copies, but in some it is ‘until he reached the lote tree’. Both 
versions are correct. The Prophet then mentions that when he 
entered Heaven, he saw domes of pearl. The hadith confirms the 
view of Sunni scholars whereby Heaven and Hell are created, but 
God knows best. 


[288-263]. (Dar al-Salam 0313) Harmalah ibn YaHya al-Tujībī 
narrated to me: Ibn Whab reported; Yünus reported to me; from Ibn 
Shihab; from Anas ibn Malik who said: Abū Dharr narrated that 
God's Messenger (peace be upon him) said: "The roof of my home in 
Makkah was opened and Gabriel came down and opened my 
chest. He then washed it with Zamzam water. He then brought a 
gold bowl filled with wisdom and faith and poured it into my 
chest, then he closed it. He then took me by the hand and we 
ascended to Heaven. When we reached the nearest Heaven, Gabriel 
(peace be upon him) said to the gatekeeper of the nearest Heaven: 
Open. He asked: Who is this? He said: Gabriel. He asked: Anyone 
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with you? He said: Muhammad is with me. He asked: Has he been 
sent for? Gabriel said: Yes. He opened. When we were on the first 
Heaven, there we saw a man with souls to his right and souls to his 
left. When he looked to his right he smiled and when he looked to 
his left he wept. He said: "Welcome to the good prophet and the 
good son”. I said: Gabriel, who is this? He said: This is Adam, and 
the souls to his right and left are the souls of his offspring. Those 
on the right are the people of Heaven and those to his left are the 
people of Hell. Therefore, when he looks to his right he smiles and 
when he looks to his left he weeps. Then Gabriel ascended with 
me to the second Heaven and he said to its gatekeeper: Open. The 
gatekeeper said to him the same as the gatekeeper of the nearest 
Heaven, then he opened”. 

Anas ibn Mālik said: The Prophet said that he met in these 
Heavens Adam, Idrīs, Jesus, Moses and Abraham, peace be on 
them all, but did not confirm their respective places, except that he 
saw Adam (peace be upon him) in the nearest Heaven and 
Abraham in the sixth Heaven. He said: "When Gabriel and God's 
Messenger (peace be upon him) passed by Idrīs (peace be upon 
him) and he said: "Welcome to the good prophet and the good 
brother”. He then passed. I asked: Who is this? He said: This is 
Idrīs. Then I passed by Moses (peace be upon him) and he said: 
"Welcome to the good prophet and the good brother”. I asked: Who 
is this? He said: This is Moses. Then I passed by Jesus and he said: 
"Welcome to the good prophet and the good brother”. I asked: Who 
is this? He said: This is Jesus, son of Mary. Then I passed by 
Abraham (peace be upon him) and he said: "Welcome to the good 
prophet and the good son”. I asked: Who is this? He said: This is 
Abraham’. 
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[289-000]. (Dar al-Salām 0) Ibn Shihab said: Ibn Hazm reported to me 
that Ibn ‘Abbas and Abū Habbah al-Ansārī used to say: ‘God’s 
Messenger (peace be upon him) said: “Then I was taken up until I 
ascended to a level where I could hear the sound of [writing] 
pens”. 

Ibn Hazm and Anas ibn Malik said: 'God's Messenger (peace be 
upon him) said: “God ordained for my community fifty prayers, 
and I came back with it, until I passed by Moses. He (peace be 
upon him) said: "What has your Lord ordained for your 
community?’ I said: He has ordained fifty prayers for them. Moses 
(peace be upon him) said to me: ‘Appeal to your Lord, because your 
community will not be able to do that’. I appealed to my Lord and 
he reduced it by half. I went back to Moses (peace be upon him) 
and told him. He said: ‘Appeal to your Lord for your community 
will not be able to do that’. I appealed to my Lord and He said: 
‘They are five and they are fifty. My word will not be altered’. I 
went back to Moses and he said: ‘Appeal to your Lord’. I said: ʻI 
feel too shy to ask my Lord’. Then Gabriel proceeded with me until 
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we reached the lote tree of the farthest limit. It was shrouded with 
colours that I do not know. I was then admitted into heaven and 
there I saw domes of pearl and its dust was of musk".'?? 
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[290-264]. (Dar al-Salam 0314) Muhammad ibn al-Muthanna 
narrated:' Ibn Abi ‘Adi narrated; from Said; from Qatadah; from 
Anas ibn Malik; (perhaps he said) from Malik ibn Sa‘Sa‘ah (a man 
from his people): “The Prophet (peace be upon him) said: “As I was 
lying near the Ka‘bah, half asleep and half awake, I heard a voice 
saying: ‘One of the three between the two men’. I was approached 
then taken, and a gold bowl was brought to me containing 
Zamzam water. My chest was opened down to such-and-such. 
(Qatadah said: I said to my companions: what does he mean. He 
said: to the end of his abdomen.) My heart was taken out and 
washed with Zamzam water, then it was put back in place, then 
filled with faith and wisdom. A quadruped white animal was 
brought forth; it was called al-Buraq and it was bigger than a 
donkey and smaller than a mule. It put its foot at the furthest point 
to his side. I was mounted on it and we went forth until we 
reached the nearest Heaven. Gabriel sought entry, and he was 
asked: Who is this? He said: Gabriel. He was asked: Who is with 
you? He said: Muhammad. He was asked: Has he been sent for? He 
said: Yes. [The gatekeeper] opened for us and said: Welcome to 
him; blessed is his coming. We passed by Adam ...”. He continued 
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the narration of the story. He mentioned that he met in the second 
Heaven Jesus and John (peace be upon both of them), in the third 
Joseph, in the fourth Idrīs, in the fifth Hārūn (peace be on them 
all). [The Prophet] said: “Then we moved on until we reached the 
sixth Heaven. I passed by Moses (peace be upon him) and I greeted 
him. He said: Welcome to the good brother and the good prophet. 
When I left him, he wept. He was asked what made him weep. He 
said: My Lord, this is a young man whom You made Your 
Messenger after me, but more from his community will be in 
Heaven than from my community. Then we proceeded until we 
reached the seventh Heaven and I met Abraham”’. He said in the 
narration: “The Prophet mentioned that four rivers spring from its 
depth: two external rivers and two internal ones. “I said: Gabriel, 
what are these rivers? He said: The two internal ones are two rivers 
in Heaven and the external ones are the Nile and the Euphrates. 
Then I was shown the ‘much-visited House’. I said: Gabriel, what 
is this? He said: This is the much-visited House. Every day seventy 
thousand angels enter it. When they leave it, they do not go back to 
it. That is the last they have to do. I was then brought two jugs: one 
full of wine and the other milk. I was offered these and I chose 
milk. I was told: You have chosen rightly. God has willed right to 
be upheld through you. Your community will stick to sound 
nature. Then I was given a duty of fifty prayers every day ...”. He 
then reported the story of the prayer to the end of the hadith’. 
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[291-265]. (Dar al-Salam 0315) Muhammad ibn al-Muthannā 
narrated to me: Mu'adh ibn Hishàm narrated; my father narrated to 
me; from Qatadah; Anas ibn Malik narrated; from Malik ibn 
Sa'sa'ah: 'God's Messenger said ... He narrated a similar hadith but 
added: "I was brought a gold bowl full of wisdom and faith. An 
incision was made from the neck to the lower abdomen, and 
washed with Zamzam water, then filled with wisdom and faith" .' 
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[292-266]. (Dar al-Salam 0316) Muhammad ibn al-Muthannā and Ibn 
Bashshar narrated to me? Ibn al-Muthannā said: Muhammad ibn 
Ja far narrated; Shu bah narrated; from Qatadah: I heard Abū al- 
‘Aliyah say: Your Prophet's cousin (meaning Ibn ‘Abbas) narrated to 
me: ‘God’s Messenger mentioned when he was taken on his Night 
Journey that “Moses is a tall man, as if he was one of the people of 
Shanu’ah”. He also said: “Jesus is well built and of medium 
height”. He also mentioned Malik, Hell’s keeper and the false 
Messiah’. 
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[293—267]. (Dar al-Salam 0317) ‘Abd ibn Humayd narrated: Yunus 
ibn Muhammad reported; Shayban ibn ‘Abd al-RaHman narrated; 
from Oatādah; from Abū al-‘Aliyah: Your Prophet’s cousin (Ibn 
‘Abbas) narrated: ‘God’s Messenger (peace be upon him) said: “On 
the night I was taken on my Night Journey I passed by Moses, son 
of ‘Imran (peace be upon him): a tall and well-built man, looking 
like the people of Shanū'ah. I also saw Jesus, son of Mary, a man of 
medium height, with red to white complexion, and straight hair”. 
He was shown Malik, Hell’s keeper and the false Messiah, as well 
as other signs God showed him. Do not be in doubt of meeting 
him’. He said: Qatadah interpreted it that the Prophet actually met 
Moses (peace be upon him). 
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Text Explanation 


60. The Prophet (peace be upon him) mentions in this hadith that he 
met Moses and then he says: "When I left him, he wept. He was 
asked what made him weep. He said: My Lord, this is a young man 
whom You made Your Messenger after me, but more from his 
community will be in Heaven than from my community'. This means 
—but God knows best—that Moses grieved for the fact that the 
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believers among his community were small in number, despite its 
being a large community. He wept grieving for them and wishing 
that he had a large following, like our Prophet (peace be upon him). 
To entertain a wish to have good fortune like other people is 
perfectly acceptable, and Moses wished that his community could 
have had a similar number of believers as the Muslim community. It 
does not mean that he wished Muslims to be his followers and that 
Prophet Muhammad did not have such following. The gist of the 
matter is that he wept in grief for his people and that he had missed 
out on the great reward he would have had if they had responded 
favourably to his message. When a person advocates something 
good and people respond to him and act on it, he earns a similar 
reward to theirs, as confirmed in authentic hadiths. Needless to say, 
missing out on something so precious invites tears and sorrow, but 
God knows best. 

"The Prophet mentioned that four rivers spring from its depth: 
two external rivers and two internal ones. I said: Gabriel, what are 
these rivers? He said: The two internal ones are two rivers in Heaven 
and the external ones are the Nile and the Euphrates’. Springing 
‘from its depth’ refers to the lote tree, and this is clearly confirmed in 
al-Bukhari’s Sahih and other Hadith anthologies. Mugātil said that 
the two internal rivers are al-Salsabil and al-Kawthar. Qadi Iyād said: 
‘This hadith tells us that the roots of the lote tree are on earth, 
because the Nile and the Euphrates spring from its depth’. I say that 
this is not necessarily correct. What the statement means is that these 
rivers spring from its depth, then run wherever God wills them to 
run until they gush forth out of the earth and run on its surface. This 
is possible and is not denied by logic or religion. Since this is the 
apparent meaning of the hadith, we accept it as it is, but God knows 
best. 

Answering the Prophet’s question, Gabriel said: “This is the 
much-visited House. Every day seventy thousand angels enter it. 
When they leave it, they do not go back to it. That is the last they 
have to do’. Ibn Paragūl, the author of Matāli' al-Anwar said: ‘This is 
the best evidence confirming the great number of angels (peace be 
upon them all), but God knows best’. 

The Prophet says: ‘I was then brought two jugs: one full of wine 
and the other milk. I was offered these and I chose milk. I was told: 
You have chosen rightly. God has willed right to be upheld through 
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you. Your community will stick to sound nature’. We have already 
explained this as it is reported in the first hadith in this chapter, but 
we should add that the phraseology of the Arabic equivalent of ‘you 
have chosen rightly’ connotes that his choice is consistent with sound 
and uncorrupted human nature. The Prophet is told, “Your 
community will stick to sound nature’, meaning that they will follow 
his guidance. As you have chosen what suits uncorrupted human 
nature, they will also follow it, but God knows best. 

The Prophet describes prophets Moses and Jesus, stating: ‘Moses 
is a tall man, as if he was one of the people of Shanū'ah. Jesus is 
well built and of medium height’. Shanü'ah! is a well known Arabian 
tribe, and the Prophet's description of Jesus is ja‘d, marbu‘. Linguists 
say that the second word means ‘neither too tall, nor too short’. The 
first word basically means ‘curly hair’, but Jesus is described in 
several hadiths as having straight hair. Scholars say that in this 
instance, ja‘d does not refer to hair, but to the body, indicating that 
he was well built. In the next hadith the Prophet uses the same word, 
ja‘d, in his description of Moses. Imam Ismā 11 al-Taymī, the author 
of al-Tahrir, said: ‘It admits two possibilities: one is the same meaning 
as we have mentioned in Jesus’ case, which is being well-built; and 
the other is curly hair. However, the first is more correct, as an 
authentic hadith narrated by Abu Hurayrah mentions that Moses 
had straight hair’. In fact, both meanings may be applicable to Moses, 
but if we take the second meaning, which is curly hair, it would 
mean that he did not have very curly hair, but rather in between 
curly and straight. 

The last hadith mentions: ‘He was shown Malik, Hell’s keeper 
and the false Messiah, as well as other signs God showed him. Do 
not be in doubt of meeting him’. This means that the Prophet was 
shown Malik, which is confirmed by al-Bukhari’s version which 
quotes the Prophet as saying, ‘I saw Malik’. The last sentence, ‘do not 
be in doubt of meeting him’, is interpreted by Qatadah as confirming 
that the Prophet met Moses. This sentence quotes the Qur’anic verse 
that says: ‘We certainly gave the Book to Moses, so be not in doubt 
about meeting him’. Yet quoting the Qur’anic verse is perhaps a 
citation by some narrators. Qatadah’s interpretation is endorsed by 
Mujahid, al-Kalbī and al-Suddi. According to their view, the Prophet 
is told not to be in doubt about having met Moses. Many other 
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scholars interpret the verse as meaning ‘do not be in doubt that 
Moses received the Book’. This is the view of Ibn ‘Abbas, Mugātil, al- 
Zajjaj and others, but God knows best. 


Transmission 


The chain of transmission of hadith No. 290 includes: ‘Muhammad 
ibn al-Muthanna, from Ibn Abi ‘Adi, from Sa īd; from Qatadah, from 
Anas ibn Malik, (perhaps he said) from Malik ibn Sa‘sa‘ah’. Abū ‘Ali 
al-Ghassani said: “This is how the hadith is stated in the narrations of 
Ibn Mahan and Abi al-‘Abbas al-Razi from Abū Ahmad al-Julūdī. It 
includes the phrase “perhaps he said”. Other reports from Abu 
Ahmad mention: “from Qatadah, from Anas ibn Malik, from Malik 
ibn Sa'sa'ah", without expressing any doubt’. Abū al-Hasan al- 
Daraqutni said: ‘Only Qatadah narrates the hadith from Anas ibn 
Malik from Malik ibn Sa‘sa ‘ah, but God knows best’. 

Hadith No. 292 includes in its transmission: Muhammad ibn al- 
Muthanna, Ibn Bashshār, Muhammad ibn Ja far, Shu ‘bah, Qatadah, 
Abū al-‘Aliyah and Ibn ‘Abbas. All these narrators belonged to 
Basrah. Although Shu ‘bah was originally from Wāsit, he moved to 
Basrah and settled there. Even Ibn ‘Abbas lived there for some time. 
Abū al-‘Aliyah’s name is Rufay ‘ibn Mahran al-Riyahi. 


i. This hadith relates an incident from the Prophet's childhood. It is entered here 
because the same thing occurred shortly before the Night Journey. It appears 
that these two incidents were to prepare the Prophet for what was coming: the 
first to prepare him for prophethood and the second to ascend to Heaven, but 
God knows best. 

i. Related by al-Bukhari, 3570 and 7517. 

i. This is the fourth hadith included in this chapter, which is number 287 in the 
serial order. 

i. Related by al-Bukhārī, 349, 3342, and in a shorter version 1636; al-Nasa'1, 448; 
Ibn Mājah, 1399. 

i. Related by al-Bukhārī, 3207, 3887, 3393 and 3430; al-Tirmidhi, 3346; al-Nasa'1, 
447. 

i. Related by al-Bukhārī, 3239 and 3396. 

i. Thereis some discussion here about the origin of this name and its meaning, 
but it is all speculation with no reliable conclusion. As the tribe is no longer an 
independent entity, it is felt that we need not include this in translation. 


319 


320 


CHAPTER ! 


THE PROPHET’S DESCRIPTION OF 
EARLIER PROPHETS 


[294—268]. (Dar al-Salam 0318) Ahmad ibn Hanbal and Surayj ibn 
Yūnus narrated: Hushaym narrated; Dawud ibn Abi Hind reported; 
from Abi al-‘Aliyah; from Ibn ‘Abbas: ‘God’s Messenger (peace be 
upon him) passed by al-Azraq Valley and asked: “What valley is 
this?” People said: “This is al-Azraq Valley”. He said: “I can almost 
see Moses (peace be upon him) coming down the narrow passage, 
raising his voice with positive response [i.e. talbiyah]".? He then 
reached the Harsha Passage [i.e. thaniyyah] and asked: “Which 
passage is this?” They said: “Harsha Passage”. He said: “I can 
almost see Jonah [Yunus] ibn Matta (peace be upon him) riding a 
red, well-built camel, wearing a woollen coat, and the rein of his 
camel is made of fibre. He is saying his talbiyah”.’ 

Ibn Hanbal said in his narrative that Hushaym said that the rein 
was made of fibre. 
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[295-269]. (Dar al-Salam 0319) Muhammad ibn al-Muthannā 
narrated to me: Ibn Abi ‘Adi narrated; from Dawid; from Abū al- 
‘Aliyah; from Ibn ‘Abbas: ‘We marched with God’s Messenger 
(peace be upon him) between Makkah and Madinah and we 
passed through a valley. The Prophet asked: “What valley is this?” 
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People said: "This is al-Azrag Valley”. He said: "I can almost see 
Moses (peace be upon him) (he mentioned some description of his 
colour and hair, things Dūwūd did not remember), with his fingers 
in his ears, raising his voice with positive response [i.e. talbiyah], 
and passing through this valley”. We continued our march until we 
reached a narrow passage [i.e. thaniyyah] and [the Prophet] asked: 
“Which passage is this?” They said: “Harsha or Lafit”. He said: “I 
can almost see Jonah riding a red camel, wearing a woollen coat, 
and the rein of his camel is made of fibre, passing through this 
valley and saying his talbiyah”’ 
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[296-270]. (Dar al-Salam 0320) Muhammad ibn al-Muthanna 
narrated to me? Ibn Abi ‘Adi narrated; from Ibn ‘Awn; from 
Mujahid: ‘We were at Ibn uAbbus’s and people mentioned the 
Imposter and that it is written between his eyes that he is an 
unbeliever. He said: “I did not hear him [meaning the Prophet] say 
this, but he said: ‘As for Abraham: you only need to look at your 
friend. As for Moses: he is a dark, well-built man, riding a red 
camel with a rein made of fibre. I almost see him coming down the 
valley repeating his talbiyah’”.’ 
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[297-271]. (Dar al-Salam 0321) Qutaybah ibn Sa ‘id narrated:!! Layth 
narrated [H]. Also Muhammad ibn Rumh narrated: al-Layth 
reported; from Abū al-Zubayr; from Jabir: "God's Messenger (peace 
be upon him) said: “I was shown the prophets. Moses is just an 
ordinary man, looking like the people of Shanu'ah. I saw Jesus, 
son of Mary (peace be upon him); the most closely similar to him is 
uUrwah ibn Masud. I saw Abraham, God's blessings be to him, 
and the most closely similar to him is your friend (meaning 
himself), and I saw Gabriel (peace be upon him), and the most 
closely similar to him is Diūyah”” In Ibn Rumū's narration: 
‘Dityah ibn Khalufah’. 
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[298—272]. (Dar al-Salam 0322) Muhammad ibn Rafi‘ and ‘Abd ibn 
Humayd narrated to me (with similar wording)! ‘Abd al-Razzàq 
(Ibn Rāfi' said ‘narrated’ and "Abd said ‘reported’); Ma‘mar 
reported; from al-Zuhrī who said: Sa īd ibn al-Musayyib reported to 
me; from Abū Hurayrah; from the Prophet (peace be upon him): 
‘When I was taken on my Night Journey I met Moses (peace be 
upon him) (and the Prophet described him): he is a man who is (I 
thought he said) tall and slender of build, with tidy hair, looking 
like the people of Shanū'ah. I met Jesus (and the Prophet described 
him): he is of middle height, red in colour, as though he has just 
had a bath. I saw Abraham, God’s blessings be upon him, and of 
all his offspring, I bear the closest similarity to him. I was brought 
two jugs: one contained milk and the other wine. I was told: take 
any one you wish. I took the milk jug and drank it. He said: “You 
have been guided to sound nature”, or “you have hit upon sound 
nature. Had you chosen the wine, your community would have 


gone astray”.’°! 


323 


2e DA 4 ics de^ jo its. SR ee 25 als 

zie ato iš aue Cdp: Íó. (Ek Jue a ig EN EC 
AS US eSI ele cara Calgon SB GLE ss. tee oO EF a js, 
3o 205. 8 $7É2 2o 


A S goi cugi dS CE AN diee d ust al: SU PI 
Pm y 
SEF oue za oit J é isha Coch sl hai a HS. 


Text Explanation 


61. As regards the Prophet's mention of Moses and other prophets 
travelling to perform the pilgrimage, Qadi Tyad said: 


Most reports suggest that he saw this on the night when he 
was taken on his journey. This is clearly stated in the narration 
by Abi al- ‘Aliyah from Ibn ‘Abbas, and in Ibn al-Musayyib’s 
narration from Abu Hurayrah, but the latter does not include 
the talbiyah. If it is asked: how can they perform the pilgrimage 
or say the talbiyah when they are dead and belong to what is 
after this life; then, that is a stage when no action is required of 
anyone? Scholars and myself have suggested several answers: 
1) They are like martyrs; indeed, they are better than martyrs. 
Martyrs are alive with their Lord. Hence, it is not strange if 
they offer the pilgrimage and pray as mentioned in another 
hadith, or if they do whatever other actions please God. 
Although they have died, they are still in this life, which is the 
stage when people are required to do their duties. When this 
life is over, the second life starts and that is the stage when 
people are recompensed for their deeds. 2) Man’s action in the 
life to come is the glorification of God and supplication to 
Him, as God says: ‘There they will call out: Limitless are You in Your 
glory, God; and their greeting will be, “Peace!” (10: 3) This might have 
been a vision he saw in his sleep on a different night or at 
some time during the night of his journey. In Ibn Umar's 
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narration, the Prophet is quoted: ‘As I was asleep I saw myself 
doing the tawaf at the Kabah ...'. He continued the hadith 
telling of Jesus’ story. 4) He might have been shown how they 
were during their own lifetimes and how they lived, offered 
the pilgrimage, did the zz/bzyab. He said: ‘I can almost see 
Moses ... I can almost see Jesus ... I can almost see Yunus ...’. 
5) He might have been told of what was revealed to him of 
their respective situations and what they did, although he did 
not see them with his own eyes. 


The Prophet passed by the narrow Harsha Passage. Harsha is a 
mountain on the way from Syria and Madinah to Makkah, in the 
area of al-Juhfah. The Prophet describes Jonah’s she-camel as well- 
built, reddish in colour and with a rein made of fibre, while Jonah 
was wearing a woollen coat. In the next hadith the Prophet mentions 
that as Moses raised his voice with talbryah, he put his fingers in his 
ears. This indicates a recommendation to do the same when one 
raises one's voice to say the call to prayer, i.e. the adhan, and similar 
matters. This recommendation is based on the view of those scholars 
who say that the laws of earlier religions are applicable to us if Islam 
says nothing on them, but God knows best. 

In hadith No. 296, reported by Mujahid, his narration states that 
‘people mentioned the false Messiah and that it is written between 
his eyes that he is an unbeliever’. In response, Ibn ‘Abbas said: 'I did 
not hear him [meaning the Prophet] say this, but he said: “As for 
Abraham: you only need to look at your friend ...””. This means that 
someone among the group visiting Ibn ‘Abbas mentioned what is 
written between the false Messiah’s eyes. Ibn ‘Abbas states that he 
did not hear the Prophet say that. 

In hadith No. 297, the Prophet describes Moses as ‘an ordinary 
person’, using a word that connotes that a person is neither fat nor 
thin. In the last hadith the Prophet says: ‘I met Jesus (and the Prophet 
described him): he is of middle height, red in colour, as though he 
has just had a bath’. Literally translated, this would be ‘red in colour, 
as though he has just come out of dīmās (meaning a bath). It is the 
narrator that gives the word dimas this meaning, but linguists say 
that it means an enclosed, warm, small room or area. Al-Jawhari 
speaks about this hadith saying that it means that his face was so 
fresh and bright as if he had just come out of a small, warm room. In 
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fact, he is described as though his head was dripping with water. In 
order to combine these connotations we translated the phrase as 
though he has just taken a bath. 


ii. 
iii. 


ii. 


This chapter does not bear a number in al-Mu ‘jam al-Mufabras or in Tuhfat al- 


Ashrarf, but it is entered in the manuscript. 

Related by Ibn Mājah, 2891. 

Talbiyah refers to the phrases pilgrims repeat as they perform their rituals, 
starting from the point when they enter into consecration until they arrive in 
Mina and do the first stoning. These phrases take different forms, but the one 
the Prophet used and is most used by pilgrims is Labbayk allahumma labbayk. 
Labbayk là sharīka laka labbaytk. Inna-lhamda wal-ni*mata laka wal-mulk. Là sharīka lak. 
It means: I respond to you my Lord, I respond to you. You have no partners 
and I respond to you. All praise, bounties and dominion belong to You. You 
have no partners. 

Related by al-Bukhārī, 1555, 3355 and 5913. 

Related by al-Tirmidhī, 3649. 

Related by al-Bukhārī, 3394, 3437 and 5576; al-Tirmidhī, 3130. 
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CHAPTER 75 


THE PROPHET DESCRIBES THE 
MESSIAH, SON OF MARY AND THE 
FALSE MESSIAH 


[299-273]. (Dar al-Salam 0323) Yahya ibn Yahya narrated, saying:! I 
read out to Malik; from Nāfi'; from ‘Abdullah ibn ‘Umar: 'God's 
Messenger (peace be upon him) said: “I was at the Kaubah one 
night and I saw a man with a dark complexion, as handsome as any 
man can be, with beautiful hair down to his ears, as pretty as hair 
can be, and it was dripping with water. He was leaning on two men 
(or on two men’s shoulders), performing the tawāf [i.e. the ritual 
walk around the Kaūbahl. I asked who this man was. I was told: 
He is the Messiah, son of Mary. I then saw a man with very curly 
hair with severe impairment in his right eye and his eye like a 
protruding grape. I asked who that was. I was told: He is the false 
Messiah”.’ 
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[300-274]. (Dar al-Salam 0324) Muhammad ibn Ishaq al-Musayyabi 
narrated:' Anas (meaning Ibn ‘Iyad) narrated; from Musa (meaning 
Ibn Ugbah); from Nafi*: ‘Abdullah ibn ‘Umar said: ‘As he was with 
people one day, God’s Messenger (peace be upon him) mentioned 
the false Messiah and said: “God, the Blessed, the Exalted, is not 
one-eyed. The false Messiah is one-eyed [and his impairment is in 
his] right eye, which is like a protruding grape”. And God's 
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Messenger (peace be upon him) said: "I saw one night in a dream 
as I was at the Kaūbah a man with dark complexion, as handsome 
as any man can be, with his hair reaching down almost to his 
shoulders, and his hair tidy while his head was dripping with 
water. He placed his hands on two men's shoulders, and he was in 
between them performing the tawāf around the House [i.e. the 
Kaubah]. I asked who this man was. I was told: He is the Messiah, 
son of Mary. I saw behind him a man with very curly hair and with 
one eye, [his impairment is] in his right eye. He was the nearest I 
saw looking like Ibn Oaūan. He placed his hands on two men's 
shoulders and was performing the tawāf. I asked who that was. I 
was told: He is the false Messiah”.’ 
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[301-275]. (Dār al-Salām 0325) Ibn Numayr narrated: my father 
narrated; Hanzalah narrated; from Salim; from Ibn ‘Umar: 'God's 
Messenger (peace be upon him) said: “I saw at the Kaubah a man 
with dark complexion and straight hair, placing his hands on two 
men, with his head pouring (or dripping). I asked who that was. I 
was told: Jesus, son of Mary; or the Messiah, son of Mary (We do 
not know which one he said). I saw behind him a man of red 
colour, with curly hair, one-eyed with the impairment in his right 
eye. He was the nearest I saw to Ibn Qauan. I asked who that was. I 
was told: the false Messiah”.’ 
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[302-276]. (Dar al-Salam 0326) Qutaybah ibn Sa īd narrated:! Layth 
narrated; from Jābir; from al-Zuhri; from Abū Salamah ibn ‘Abd al- 
Rahman; from Jabir ibn ‘Abdullah: 'God's Messenger (peace be 
upon him) said: "When the Quraysh accused me of lying, I stood at 
al-ūijr. God showed me Jerusalem and I told them about its 
distinctive features as I looked at it".' 
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[303—277]. (Dar al-Salam 0327) Harmalah ibn Yahya narrated to me: 
Ibn Wahb narrated saying: Yunus ibn Yazid reported to me; from Ibn 
Shihab; from Salim ibn ‘Abdullah ibn Umar ibn al-Khattāb; from his 
father who said: ‘I heard God’s Messenger (peace be upon him) say: 
“As I was asleep I saw myself performing the tawaf at the Kaubah. 
I saw there a man of dark complexion and straight hair, in between 
two men, with water dripping (or pouring) off his head. I asked 
who that was. I was told: “This is Mary’s son’. I turned around and 
I saw a man of red complexion, a big man with curly hair and one- 
eye. His eye was like a protruding grape. I asked who that was. I 
was told: ‘the false one’. The closest man looking like him was Ibn 
Qauan”.’ 
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[304—278]. (Dār al-Salām 0328) Zuhayr ibn Harb narrated: Hujayn ibn 
al-Muthannā narrated; ‘Abd al-‘Aziz (meaning Ibn Salamah) 
narrated; from ‘Abdullah ibn al-Fadl; from Abū Salamah ibn ‘Abd al- 
Rahman; from Abū Hurayrah: ‘God’s Messenger (peace be upon 
him) said: “I was at al-ūijr and the Quraysh were asking me about 
my Night Journey. They asked me about certain things in 
Jerusalem which I did not retain. I was distressed as never before. 
However, God lifted it for me so I could see it. Whatever they 
asked me I answered them. I was with a group of prophets and 
there was Moses standing up in prayer: he was a well-built man, 
looking like the people of Shanū'ah. And there was Jesus, son of 
Mary (peace be upon him), standing up in prayer. The closest 
person bearing similarity to him is uUrwah ibn Masud al-Thagafū. 
And there was Abraham (peace be upon him) standing up in 
prayer. The one who bears the closest similarity to him is your 
friend (meaning the Prophet himself). It was then time for prayer 
and I led them in prayer. When I finished the prayer, someone said: 
‘Muhammad, here is Mulik, Hell’s keeper. Greet him.’ I turned 


towards him and he was the one to start by greeting me”. 
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Text Explanation 
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62. There is some confusion arising from the difference in the 
description of Prophet Jesus in these hadiths. The last hadith in the 
previous chapter mentions that he is of reddish colour, while in this 
chapter he is described more than once as being of dark complexion. 
Al-Bukhārī mentions that Ibn ‘Umar denied the report describing 
Jesus’ complexion as reddish. He even swore that the Prophet did 
not say this, which means that there was some confusion by the 
narrator. It is possible then to assume that the narrator meant a dark 
rather than red complexion, and that he was describing a colour 
close to dark or close to red, but God knows best. 

Jesus’ description refers to his hair as being down to his ears. In 
fact, the Arabic term normally refers to hair reaching just below the 
ear, but not as far down as the shoulders. The hadith mentions that it 
was tidy and the Arabic description connotes that it was combed 
with the use of water. According to the hadith, his hair ‘was 
dripping’. Oādī 'Tyad said: ‘This may be taken literally, which means 
that he had just combed it’. This is also the view of Qadi al-Baji. 
However, Qadi Tyad also said: "To me, the description refers to its 
being beautiful hair’. 

We need to mention here that the Ka‘bah is given this name 
because it is cubic in shape and the word is derived from the root 
that means ‘cube’. It is also stated that its name refers to the fact that 
it is a high building. In reference to Jesus performing the ritual walk 
around the Ka ‘bah, i.e. the tawaf, Qadi ‘Iyad said: ‘If Jesus was seen 
doing so in reality, there is no problem with this because Jesus is 
alive, not dead. If it was a vision in a dream, as mentioned by Ibn 
‘Umar, it is perfectly possible as already mentioned ... . This is how 
we understand what is mentioned about the false Messiah 
performing the tawāf. This must be in a dream, because authentic 
hadiths confirm that he will never be able to enter Makkah or 
Madinah. Besides, Mālik's narration does not mention that the false 
Messiah did the tawaf. It may also be said that he would not be able 
to enter Makkah or Madinah at the time he spreads his evil, but God 
knows best’. 

Jesus is also called al-Masīh,' which is derived from the root m-s-h 
which means ‘to wipe, rub lightly, etc.” Al-Mashih is an adjective 
applicable to Jesus and to the false one and it means an object that 
has been wiped clean. Scholars have expressed numerous views as to 
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why Jesus is referred to by this adjective. Abū ‘Ubayd and al-Layth 
said that it is a Hebrew name, pronounced Mashiha, but that it 
changes in the Arabic, just as Moses is pronounced in Arabic Müsa, 
while its original Hebrew pronunciation is Mūshā or Misha. If we 
take this view, then al-Masih would be a foreign word that is not 
derived from an Arabic root. Most scholars, however, say that it is 
derived from an Arabic root but they differ as to the reason for 
deriving this name for him. Ibn ‘Abbas said: ‘Because whenever he 
wiped someone with an injury or disability, that person was cured’. 
Others say that Zachariah wiped his body when he was born, or 
because when he was born his body appeared to be wiped with oil, 
or he was wiped with blessings, but other views are expressed. As 
for the false one, he is called al-Masih because this is an adjective 
describing a one-eyed person and he is one-eyed, but other views are 
expressed. Qadi Iyād says that "both Jesus and the false one have the 
same name but Jesus is the Masīh of right guidance while the other is 
the Masih of falsehood’. 

The false one is described as having ‘very curly hair’. Curly hair 
in Arabic is ja‘d, and al-Harawi explains that when used with men, 
this adjective is used in both positive and negative senses. In the 
negative sense, it means ‘short and hesitant’ or ‘miserly’. In the 
positive sense, it means ‘strongly built’ or ‘having curly hair’. 

The false Messiah is described as one-eyed, but it is stated here 
that this impairment is in his right eye. In another narration, he is 
described as having the impairment in his left eye. Muslim mentions 
both at the end of the book and both are correct. His impaired eye is 
described as a protruding grape. Qadi Tyad comments on the 
description of the eyes of the false Messiah and reconciles the 
different reports mentioning that his eye is protruding or that it is 
flat and deep. He concludes that his right eye is flat, receding, and 
with no protrusion, while his left eye is protruding like a knob on a 
wall. Thus, both eyes are physically impaired, which explains that he 
is said to be a‘war in both eyes. Although this Arabic word primarily 
refers to a ‘one-eyed’ person, its basic meaning is ‘flawed, impaired’, 
and with his various descriptions the false Messiah is impaired in 
both eyes. Al-Nawawi comments that this is a fine and highly 
commendable explanation. 
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The second hadith begins with the Prophet saying to people: 
"God, the Blessed, the Exalted, is not one-eyed. The false Messiah is 
one-eyed [and his impairment is in his] right eye’. This means that 
events and negative gualities do not apply to God. The false Messiah 
is a creation of God with physical defects. Therefore, you must learn 
this and teach it to others so that no one will be deceived by the false 
Messiah’s lure. That the impairment is in his right eye means that his 
face shows this impairment on its right side. 

The Prophet mentions that God showed him Jerusalem when the 
unbelievers in Makkah accused him of lying. They asked him about 
its distinctive features and he was extremely distressed, but when 
God revealed Jerusalem to him, he told them its details, because he 
could see the details as he stood close to the Ka ‘bah. 

In the last hadith the Prophet says: ‘I was with a group of 
prophets and there was Moses standing up in prayer ... And there 
was Jesus, son of Mary (peace be upon him), standing up in prayer 
.. And there was Abraham (peace be upon him) standing up in 
prayer ... It was then time for prayer and I led them in prayer’. 

Oādī Iyād said: "We have spoken about the Prophet's prayers 
when we mentioned that both Moses and Jesus (peace be upon them) 
performed the tawaf. Prayer here may mean glorifying God and 
supplication, and both of these are actions done in the life to come. It 
may be asked how the Prophet could see Moses standing in his 
grave, then lead the congregation of prophets in prayer at Jerusalem 
and then find them in their respective places in Heaven? The answer 
is that the Prophet might have seen Moses in his grave close to the 
red dune on his way to Jerusalem, before he ascended to Heaven. He 
then might have found out that Moses went to Heaven ahead of him. 
It is also possible that he might have seen the prophets (peace be 
upon them all) and led them in prayer as he saw them there for the 
first time. They then asked him questions and welcomed him. Or he 
might have met them all and led them in prayer and saw Moses on 
his way back, after he had been to the lote tree of the farthest limit, 


but God knows best. 
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Related by al-Bukhari, 5902 and 6999. 

Related by al-Bukhari, 3439 and 3440; Muslim, 7289. 

Related by al-Bukhari, 4710 and 3886; al-Tirmidhi, 3133. 

In fact, at the time of the Prophet, the Arabs used the word ‘red’ in a rather 
loose sense. It meant a light colour. One report mentions ‘the man with the red 
camel’. Camels cannot be red in colour, what was meant is that it was darker 
than normal. Likewise, when we speak here of Jesus being ‘of dark 
complexion’, this is the nearest rendering of the word ‘adam’ used in the 
hadiths. It does not mean anything near black, but somewhere a little more than 
half way between white and black. 

He is referred to in the Qur’an as ‘al-Masih ‘Isa ibn Maryam’, which means ‘the 
Messiah, Jesus, son of Mary’. (3: 45) Needless to say, there is strong similarity 
between al-Masīh and the Messiah. 
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CHAPTER 76 


THE LOTE TREE OF THE FARTHEST 
LIMIT 


[305—279]. (Dār al-Salām 0329) Abū Bakr ibn Abī Shaybah narrated:! 
Abū Usamah narrated; Malik ibn Mighwal narrated [H]. Also, Ibn 
Numayr and Zuhayr ibn Harb narrated; both from ‘Abdullah ibn 
Numayr and in similar wording. Ibn Numayr said: my father 
narrated from Malik ibn Mighwal; from al-Zubayr ibn ‘Adi; from 
Talhah; from Murrah; from ‘Abdullah who said: ‘When God's 
Messenger (peace be upon him) was taken on his Night Journey, he 
was taken to the lote tree of the farthest limit, which is in the sixth 
heaven. This is the farthest limit reached by anyone and anything 
that ascends from the earth and it is gathered there; and at it stops 
what descends from above it and it is gathered there. He said: 
“When the lote tree was shrouded with whatever shrouded it”. (53: 
16) He said: That is butterflies made of gold. God’s Messenger 
(peace be upon him) was given three things: the five daily prayers, 
the last verses of Surah 2, The Cow, and forgiveness of those of his 
community who do not associate any partner with God what they 
may do of the serious sins [that throw people into Hell]'. 
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[306—280]. (Dār al-Salām 0330) Abū al-Rabī' al-Zahrānī narrat-ed to 
me:! ‘Abbad (meaning Ibn al-‘Awwam) narrated; al-Shaybàni 
mentioned; ‘I asked Zirr ibn ūubaysh about God's words: “He was 
two bow-lengths away, or even closer”. (53: 9) He said: “Ibn Masud 
reported to me that the Prophet (peace be upon him) saw Gabriel 
and he had six hundred wings”.’ 
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[307-281]. (Dar al-Salam 0331) Abü Bakr ibn Abi Shaybah nar-rated: 
Hafs ibn Ghiyath narrated; from al-Shaybanr from Zirr; from 
‘Abdullah who said: ""[Muhammad's] heart did not belie what he 
saw". (53: 11) He saw Gabriel (peace be upon him) having six 
hundred wings'. 
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[308-282]. (Dar al-Salàm 0332) Ubaydillāh ibn Mu'ādh al-‘Anbari 
narrated: my father narrated; Shu'bah narrated; from Sulayman al- 
Shaybani. He heard Zirr ibn Hubaysh reporting from ‘Abdullah: 
‘“He certainly saw some of the greatest signs of his Lord”. (53: 18) 
He saw Gabriel in his own form, having six hundred wings’. 
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Text Explanation 


63. The first hadith in this chapter, No. 305, mentions that the 
Prophet was taken to the lote tree of the farthest limit, which is in the 
sixth Heaven. This is how it is stated in all original copies, but in 
earlier hadiths, narrated by Anas, the lote tree is described as being 
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above the seventh Heaven. Oādī Iyād said: "That it is in the seventh 
is more accurate, and it is the view of the majority of scholars. This is 
further confirmed by the meaning of the descriptive phrase: of the 
farthest limit’. In my view, the two statements can easily be 
reconciled if we think that its roots are in the sixth Heaven, but the 
bulk of the tree is in the seventh. It is already known that it is 
unimaginably huge. Al-Khalil said: ‘It is a lote tree in the seventh 
Heaven which overshadows all heavens’. We have already quoted 
Qadi Tyad, who maintains that the fact that the two external rivers, 
the Nile and the Euphrates, spring from it means that its roots are in 
the earth. If this is agreed, it is possible to accept what we have 
suggested, but God knows best. 

The hadith speaks about the forgiveness of major sins, but it only 
mentions their description as the ones that 'throw people into Hell'. 
These are the major sins that ruin those who commit them and send 
them on their faces into hell. The hadith means that a Muslim who 
dies without associating any partner with God but has committed 
some of these sins will have them forgiven. What is meant by such 
forgiveness—but God knows best—is that such a person will not stay 
permanently in Hell, as the idolaters do. It does not mean that he will 
not be punished at all. Religious texts and the unanimity of Sunni 
scholars confirm that some sinners among those who believe in 
God's oneness will be punished. It is possible that the hadith means 
especially from the Muslim community. In other words, some of 
those who commit such major sins will be forgiven. This is clear 
according to scholars who maintain that the 'of' in the phrase 'those 
of his community' does not mean all of them, including those who 
say that it means all of them when it applies to commands and 
prohibitions, but not when it applies to statements. However, even 
when we consider that it means ‘all of them’, we have here other 
texts and the unanimous view is that its general application is 
restricted, but God knows best. 


Transmission 


The chain of transmission of the first hadith in this chapter includes 
al-Zubayr ibn ‘Adi, Talhah and Murrah. All three were from Kufah 
and belonged to the Tabi ‘in generation. Talhah is Ibn Masrif. 
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The chain of transmission of the second hadith, No. 306, mentions 
Abū al-Rabī' al-Zahrani, whose name is Sulayman ibn Dawud. The 
third hadith, No. 307, features the following chain of transmission: 
"Abū Bakr ibn Abi Shaybah, from Hafs ibn Ghiyath, from al- 
Shaybani; from Zirr; from ‘Abdullah’. All these reporters were from 
Kufah. Al-Shaybānī's name is Abu Ishaq Sulayman ibn Fayrūz, but 
some reports give it as Ibn Khaqan or Ibn ‘Amr, and he belonged to 
the Tabi‘In generation. Zirr ibn Hubaysh was one of the most senior 
figures among the Tabi‘in, and he is said to have lived to over 120 


years of age. 


i. Related by al-Tirmidhi, 3276; al-Nasa'1, 450. 
i. Related by al-Bukhārī, 4856, 4857 and 3232; al-Tirmidhi, 3277. 
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CHAPTER 77 


THE MEANING OF ‘INDEED, HE SAW 
HIM A SECOND TIME’; DID THE 
PROPHET SEE HIS LORD ON HIS 

NIGHT JOURNEY? 


[309—283]. (Dar al-Salam 0333) Abū Bakr ibn Abi Shaybah narrated: 
‘Ali ibn Mushir narrated; from ‘Abd al-Malik; from ‘Ata’; from Abt 
Hurayrah: ‘Indeed, he saw him a second time’. (53: 13) He said: ‘He 
saw Gabriel’. 
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[310—284]. (Dār al-Salām 0334) Abū Bakr ibn Abī Shaybah narrated: 


Hafs narrated; from ‘Abd al-Malik; from ‘Ata’; from Ibn ‘Abbas: ‘He 
saw with his heart’ .! 


MP 15 :J6 ile ol ye cellas 26 tlle ES o cai hs GE "E (as 


[311-285]. (Dar al-Salām 0335) Abu Bakr ibn Abi Shaybah and Abū 
Sa'"d al-Ashajj narrated; both from Waki‘. Al-Ashajj said: Waki‘ 
narrated; al-A‘mash narrated; from Ziyad ibn al-Husayn Abi 
Jahmah; from Abu al-‘Aliyah; from Ibn ‘Abbas: ‘[Muhammad’s] 
heart did not belie what he saw ... . Indeed, he saw him a second 
time’. (53: 11 and 13) He said: ‘He saw him twice, with his heart’. 
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[000—286]. (Dār al-Salām 0336) Abū Bakr ibn Abī Shaybah narrated: 
Hafs ibn Ghiyāth narrated; from al-A'mash; Abū Jahmah narrated, 
with the same chain of transmission. 
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[312-287]. (Dar al-Salām 0337) Zuhayr ibn Harb narrated to me:! 
Ismāfīl ibn Ibrahim narrated; from Dāwūd; from al-Sha bī; from 
Masrūg, who said: ‘I was reclining at ‘A’ishah’s when she said: 
"Abū Ā'ishah, three things: if anyone asserts any of them, he will 
have stated a great falsehood against God”. I asked: What are 
these? She said: "Whoever alleges that Muhammad (peace be upon 
him) saw his Lord states a great falsehood against God”. I was 
reclining but [at this point] I sat up and said: Mother of the 
believers, wait a moment and do not rush me. Does not God say: 
"He saw him on the clear horizon”. (81: 23) and "Indeed, he saw him 
a second time”? (53: 13) She said: "I was the first in this [Muslim] 
community who asked God's Messenger (peace be upon him) 
about this and he said to me: "That is Gabriel. I saw him in the 
form God created him only on these two occasions. I saw him 
descending from the sky to the earth, with his great physical form 
shielding the sky behind him’.” She then added: “Have you not 
known that God says: ‘No power of vision can encompass Him, 
whereas He encompasses all vision’? (6: 103) Do you not know that 
God says: ‘It is not granted to any human being that God should 
speak to him except through revelation or from behind a veil, or by 
sending a messenger to reveal by His command what He wills. He is 
exalted, wise’?” (42: 51) She added: “Whoever alleges that God’s 
Messenger (peace be upon him) suppressed any part of God’s Book 
states a great falsehood against God. God says: ‘Messenger, 
proclaim what has been revealed to you by your Lord. For, unless 
you do it fully, you will not have delivered His message’. (5: 67) And 
whoever alleges that he can tell what will happen tomorrow states 
a great falsehood against God. For, God says: ‘Say: “None in the 
heavens or earth knows what is hidden except God”’”.’ (27: 65) 
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[313-288]. (Dar al-Salam 0338) Muhammad ibn al-Muthanna 
narrated: ‘Abd al-Wahhab narrated; Dawid narrated; with this chain 
of transmission, a similar hadith to Ibn 'Ulayyah's narration, but 
added: ‘She added: “Had Muhammad (peace be upon him) wanted 
to suppress anything of what was revealed to him, he would have 
suppressed this verse: ‘You did say to the one to whom God had 
shown favour and you had shown favour, “Hold on to your wife and 
have fear of God”. And thus you would hide in your heart that which 
God wanted to bring to light. You stood in awe of people, whereas it 
was God alone of whom you should have stood in awe”.' (33: 37) 
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[314—289]. (Dār al-Salām 0339) Ibn Numayr narrated: my father 
narrated; Ismā īl narrated; from al-Sha bī; from Masrüq: ʻI asked 


‘A’ishah: did Muhammad (peace be upon him) see his Lord? She 
said: “Limitless is God in His glory! My hair is standing on end 
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because of what you have just said ...”” He then narrated the 
hadith in full, but Dūwūd's narration is fuller and longer. 
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[315-290]. (Dar al-Salam 0340) Ibn Numayr narrated: Abū Usamah 
narrated; Zakariyya' narrated; from Ibn Ashwa'; from ‘Amir; from 
Masrūg, who said: ‘I said to ‘A’ishah: What about God's words: “He 
was two bow-lengths away, or even closer, and revealed to God's 
servant what he revealed. [Muhammad's] heart did not belie what he 
saw”. (53: 9-11) She said: “That refers to Gabriel (peace be upon 
him). He used to come to the Prophet in a man’s form, but on this 
occasion he came to him in his own form, shielding the entire 
horizon”. 
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Text Explanation 
64. Oādī Tyad said: 


Early scholars and those of recent times differ on whether 
Prophet Muhammad (peace be upon him) saw his Lord on the 
night of his journey. ‘A’ishah denies this, as clearly mentioned 
in Muslim’s Sahih anthology. The same is reported from Abu 
Hurayrah and others. It is the best-known view of Ibn Mas ‘ud, 
and it is supported by a number of scholars of Hadith and 
theology. However, Ibn ‘Abbas is quoted as saying that he 
saw Him with his eyes. The same is reported from Abū Dharr, 
Ka b and al-Hasan, the last of whom used to swear that he 
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did. The same view is also reported to have been expressed by 
Ibn Mas'üd, Abū Hurayrah and Ahmad ibn Hanbal. Some 
scholars of theology report that Abū al-Hasan al-Ash arī and a 
number of his disciples believed that the Prophet saw Him. 
Some of our scholars preferred to express no view on this 
point, stating that there is no clear evidence supporting it, but 
it is possible. Seeing God, the Exalted, in this present life is 
possible, and the fact that Moses requested it confirms that it 
is possible. A prophet like Moses could not be unaware of 
what is permissible or not permissible in relation to God. 
Scholars differ as whether Moses saw his Lord and the full 
meaning of the verse that refers to his request to see Him and 
what happened when he looked at the mountain.' The answer 
given by Qadi Abt Bakr al-Baqillani on this point suggests that 
both prophets saw Him. Likewise, scholars differ on whether 
Prophet Muhammad (peace be upon him) spoke to his Lord 
on the night of his journey without an intermediary or not. 
Abū al-Hasan al-Ash'arī and other scholars of theology are 
reported to have expressed the view that he spoke to Him. 
Some attribute this to Ja far ibn Muhammad, Ibn Mas ūd and 
Ibn ‘Abbas. 

Scholars also differ with regard to the meaning of ‘then he 
drew near, and came close, until he was two bow-lengths away, or even 
closer’. (53: 8-9) The majority consider that the drawing near 
and coming close are divided between the Prophet and 
Gabriel, or apply to one of them drawing near to the other and 
to the lote tree of the farthest limit. It is also reported that Ibn 
‘Abbas, al-Hasan" Muhammad ibn Ka‘, Jafar ibn 
Muhammad and others maintained that it means that the 
Prophet went closer to his Lord, the Glorious, the Exalted. 
According to this view, the drawing near and coming close are 
figurative, not literal. Ja‘far ibn Muhammad said: ‘Drawing 
near by God is limitless, while by created beings is according 
to their limits’. As such, the meaning of the Prophet drawing 
near to his Lord and coming close to Him is that it stresses the 
Prophet's supreme status with his Lord, as He gave him the 
light of knowing Him and seeing aspects of the world beyond 
human faculties of perception and revealing to him some of 
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the secrets of His dominion, which no one else has ever learnt 
or known. That God came close to him means that He has 
shown and revealed to him all that, bestowing such great 
bounty on him. In this light, “be was two bow-lengths away, or even 
closer’, expresses the Prophet’s special status, clarifies what he 
learnt and saw of the great truth, and demonstrates God’s 
granting of the Prophet’s request and showing him his 
standing in God's sight. We may then understand what the 
Prophet says quoting his Lord: ‘Jf My servant draws near to Me a 
hands span, I draw near to him an arm length ...". 


Imam Ismail al-Taymi, the author of al-Tahrir, confirms that the 
Prophet saw God and says: 


Although the evidence supporting this is numerous, we only 
consider the most reliable, which is the hadith narrated by Ibn 
‘Abbas: ‘Do you wonder that Abraham is given God's 
friendship, Moses is spoken to by Him while Muhammad is 
favoured by seeing Him?’ ‘Ikrimah reports that Ibn ‘Abbas 
was asked: 'Did Muhammad (peace be upon him) see his 
Lord? He answered: ‘Yes’. It is also reported with a 
reasonably sound chain of transmission from Shu‘bah, from 
Qatadah, from Anas who said: "Muhammad (peace be upon 
him) saw his Lord’. Al-Hasan used to swear that Muhammad 
(peace be upon him) saw his Lord. The basic evidence on this 
question is Ibn ‘Abbas’s narration, as he was the most 
authoritative scholar of the Muslim community. To him 
Muslims resort when facing difficult questions. Ibn ‘Umar 
referred to him on this very point and corresponded with him, 
asking: Did Muhammad (peace be upon him) see his Lord? He 
answered that he did. 

‘A’ishah’s statement should not be taken in contradiction 
to what we have stated because she did not report that she 
heard the Prophet say that he did not see his Lord. What she 
said was her understanding of what God says: ‘It is not granted 
to any buman being that God should speak to bim except through 
revelation or from behind a veil, or by sending a messenger to reveal by His 
command what He wills. He is exalted, wise’; (42: 51) "No power of vision 
can encompass Him, whereas He encompasses all vision’. (6: 103) When 
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a companion of the Prophet says something that is contrary to 
what is stated by another companion, his statement is not 
upheld as evidence. If the reports quoting Ibn ‘Abbas and 
confirming that the Prophet saw God are established as 
authentic, we should uphold these, because such a matter 
cannot be determined logically or concluded on the basis of 
argument; it is learnt through authentic reporting. No one 
may imagine that Ibn ‘Abbas gave an opinion on this matter 
based on personal thinking and scholarly discretion. When the 
disagreement between ‘A’ishah and Ibn ‘Abbas was referred 
to, Ma‘mar ibn Rashid said: ‘According to us, ‘A’ishah is not a 
higher authority than Ibn ‘Abbas. Moreover, Ibn ‘Abbas 
confirms something which others negate. Confirmation takes 
precedence over negation.’ 


From all this we conclude that the majority of scholars agree that 
the Prophet saw his Lord with his own eyes on the night of his 
journey. They base this view on the hadith narrated by Ibn ‘Abbas 
and other reports we have cited. Confirmation of such a matter is 
based only on learning this from the Prophet himself. This is 
something that cannot be doubted. Besides, ‘A’ishah (may God be 
pleased with her) did not negate the Prophet’s seeing Him on the 
basis of a hadith attributed to God’s Messenger (peace be upon him). 
Had she heard a hadith on the matter, she would have mentioned it. 
She relied on her understanding of certain Qur’anic verses. We need 
to discuss this. She cited the verse that says: “No power of vision can 
encompass Him, whereas He encompasses all vision’. (6: 103) The verse speaks 
about ‘encompassing’ and God, the Exalted, may not be 
encompassed at all. Negation of such ‘encompassing’ does not 
necessarily mean negation of vision if it does not involve 
encompassing. Other arguments are given here, but we need not 
mention these as what we have said is sufficient and concise. 

‘A’ishah (may God be pleased with her) gives another argument, 
citing the verse that says: "It is not granted to any human being that God 
should speak to him except through revelation or from behind a veil, or by sending a 
messenger to reveal by His command what He wills. He is exalted, wise’. (42: 51) 
This argument may be answered as follows: 1) The verse speaks 
about speaking, and it is not necessary that speech should have 
accompanied seeing. It is possible that the Prophet might have seen 
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his Lord without Him speaking to him. 2) The verse gives a general 
statement, and its applicability is restricted by the types of evidence 
mentioned earlier. 3) Some scholars say that ‘revelation’ means direct 
speaking with no intermediary delivering the speech. Although this 
is possible, the majority of scholars are of the view that ‘revelation’ as 
used in this particular verse means ‘inspriation or a dream’. Both 
come under the word wahy, which is normally translated as 
'revelation'. The Qur'anic verse mentions the alternative of speaking 
‘from behind a veil’. Imam "Alī ibn Ahmad al-Wahidi and others say: 
"Ihis means that He does not face them openly with His speech. 
They hear His words without seeing Him. It does not mean any sort 
of screen that separates one place from another or indicates a size of 
what is screened. Thus, hearing what is being said without seeing the 
speaker is described as hearing what is said 'from behind a veil', but 
God knows best. 

In the third hadith of the previous chapter, hadith No. 307, 
‘Abdullah ibn Mas‘td is quoted explaining the Qur'anic verse that 
says, '[Mubammad' S] heart did not belie what be saw’. (53: 11) He said: ‘He 
saw Gabriel having six hundred wings’. What Ibn Mas ūd says here 
is what he believed the verse to mean. However, the majority of 
commentators are of the view that the verse means that the Prophet 
saw his Lord, the Glorious, the Exalted. Then these scholars differ, 
with some of them saying that he saw Him mentally, not physically. 
Others say that he saw Him with his own eyes. Imam Abū al-Hasan 
‘Ali al-Wahidi said: 


Commentators on the Qur’an say that this is a clear statement 
that the Prophet (peace be upon him) saw his Lord, the 
Exalted, the Sublime, on the night when he ascended to 
Heaven. Ibn ‘Abbas, Abū Dharr and Ibrahim al-Taymi 
maintain that he saw Him mentally. As such, he saw Him 
mentally, but truly. It is either that God placed his vision in 
his mind or that He created a sense of vision in his mind so 
that he could see his Lord truly just as seeing with one’s eye. 
Still, some commentators maintain that he saw Him with his 
eyes. This is the view of Anas, ‘Ikrimah, al-Hasan and al- 
Rabi‘. Al-Mubarrad said: What the verse means is that he saw 
something and accepted it. Al-Mubarrad's statement suggests 
that it is a mental vision, but if we take it as a visual 
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occurrence, then it means that the mind did not reject what the 
eyes have seen. 


‘Abdullah ibn Mas ūd says in hadith No. 308: ' *He certainly saw some 
of the greatest signs of his Lord”. (53: 18) He saw Gabriel in his own form, 
having six hundred wings’." This is agreed upon by many scholars of 
the early generations. It is attributed to Ibn ‘Abbas, Ibn Zayd, 
Muhammad ibn Ka‘ and Mugātil ibn Hayyan. Al-Dahhak said: 
‘What is meant is that he saw the lote tree of the farthest limit’. It is 
also said that ‘he saw a green banner’. Regarding the adjective 
‘greatest’ used in this verse, early scholars suggest two alternatives: 
the first is that it qualifies the ‘signs’, giving the meaning rendered in 
the translation: "He saw some of the greatest signs of his Lord’. The 
other possibility makes the verse read: 'He saw the one which is the 
greatest among his Lord's signs’. 

The first hadith in this chapter, No. 309, refers to the Qur'anic 
verse that says ‘Indeed, he saw him a second time’. (53: 13) This is followed 
by Abū Hurayrah's words: 'He saw Gabriel'. This is what most 
scholars say. Al-Wahidi said: "Most scholars say that he saw Gabriel 
in the form he was created by God’. Ibn ‘Abbas said: "He saw his 
Lord, the Glorious, the Exalted'. As such, the words 'a second time" 
refers to the Prophet, because he went up and down several times on 
that night, appealing for a reduction of the obligatory prayers, but 
God knows best. 

Hadith No. 311, which is the third in this chapter, mentions that 
Ibn ‘Abbas said: '/Mubammad's] heart did not belie what he saw ... Indeed, he 
saw him a second time’. (53: 11 and 13) He said: ‘He saw him twice, 
mentally’. What Ibn ‘Abbas says here means that, according to these 
verses, the Prophet saw his Lord twice. We have already discussed at 
length the different views expressed by scholars on the meaning of 
these verses and whether the act of ‘seeing’ was physical or mental. 

In the fifth hadith, No. 312, both Masrūg and ‘A’ishah quote from 
the Qur’an and they both precede the quoted verse by ‘God says’. 
This makes it clear that it is perfectly permissible to use this formula. 
Mutrif ibn ‘Abdullah ibn al-Shakhkhir, a famous scholar of the 
Tabi‘In generation, however, disapproves of this. Ibn Abr Dāwūd 
reports that he said: "Do not say that God says, but say that God 
said’. What Mutrif disapproves of is something that many among the 
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Prophet's companions, the Tābi īn, and scholars of high repute have 
done. Therefore, it is perfectly right to say that both versions are 
acceptable. Indeed ‘A’ishah and scholars of her generation and who 
succeeded them have used it. Those who disapprove of their usage 
have no leg to stand on. Indeed its permissibility is evidenced by the 
fact that God says: ‘God says the truth and He alone shows the right path’. (33: 
4) A hadith in Muslim’s Sahih anthology narrated by Abū Dharr 
states: ‘The Prophet said: "God, the Mighty and Exalted, says: ‘Whoever does 
a good deed shall be credited with ten times as much”’.’ (6: 160) But God 
knows best. 

In this hadith, ‘A’ishah quotes the Qur'anic verse starting: “It is not 
granted to any human being ...’. The verse starts with the word ‘and’, but 
‘A’ishah drops ‘and’. This is how the hadith is entered in most 
original copies. There is nothing wrong with this, because the person 
citing the verse does not intend to recite the verse, but rather to alert 
to the point in question. There are many examples of this in the 
Prophet's hadiths, as in the hadiths: "God has revealed: “Attend to your 
prayers at both ends of the day"; (11: 114) “Establish regular prayer to celebrate 
My praise". (20: 14) In both cases the Prophet quotes these verses 
without the ‘and’ which occurs in both. Had he been reciting these 
verses, he would have included ‘and’ in each, but he was simply 
highlighting a point. 

In the seventh hadith, No. 314, ‘A’ishah says to Masriiq that her 
hair is standing on end because of what he had said. This is a figure 
of speech indicating amazement at the singularity of the question. It 
is as if she is saying to him: ‘Is it possible that you do not know this?’ 
Similarly, in Hadith and in normal speech, the phrase subhan Allah, 
which means ‘limitless is God in His Glory’, is used to express 
amazement and there are numerous examples of this. Indeed, the 
phrase lā ilaba illa Allah, which means ‘there is no deity other than 
God’, is sometimes used to express amazement, but God knows best. 
However, in this instance, what ‘A’ishah meant is: ‘My hair is 
standing on end as a result of hearing what should never be said’. 
Ibn al-A ‘rabi said: ‘Arabs say phrases like “my hair is standing on 
end”, “my skin shivers” and “how disgusting” to express their 
disagreement of what is being said. 

In the last hadith, No. 315, Masrūg questions ‘A’ishah about the 
meaning of the verses that say: ‘He then drew near, and came close, until he 
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was two bow-lengths away, or even closer, and revealed to Gods servant what he 
revealed’. (53: 8-10) She said: “That refers to Gabriel (peace be upon 
him). Al-Kalbī said: “This means that Gabriel drew near to 
Muhammad (peace be upon him) and was close’. Al-Hasan and 
Qatadah said: "After he had stood on the highest horizon, Gabriel 
came close to the earth to be near the Prophet. Although the verses 
speak of the length of two bows, some scholars suggest that ‘bow’ 
here means the length of an arm. This is the view of ‘Abdullah ibn 
Mas ‘ud, Shagīg ibn Salamah, Sa īd ibn Jubayr and Abū Ishaq al- 
Sabi. According to ‘A’ishah, Ibn ‘Abbas, al-Hasan, Qatadah and 
others, this was the distance between Gabriel and the Prophet (peace 
be upon him). Indeed, it was shorter because God says ‘or even 
closer’. Mugātil said: ‘It means: indeed, it is closer’. Al-Zajjaj said: 
‘God addresses people in their language and according to their 
standard of understanding. Hence, the meaning ‘of even closer’ is 
according to your own estimates. Certainly God knows things 
exactly as they are, but he speaks to us according to our normal 
speech and usual usage. The verse means that despite his great size 
and numerous parts, Gabriel came so close to the Prophet (peace be 
upon him). 


Transmission 


The chain of transmission of hadith No. 311 includes ‘al-A ‘mash, 
Ziyad and Abū al-‘Aliyah. These three belonged to the Tābiīn 
generation. We have mentioned al-A'mash's name several times as 
Sulayman ibn Mahrān, while Abū al- ‘Aliyah’s name was Rufay *. 

Hadith No. 312 mentions Masrüq discussing the subject with 
‘A’ishah. Masrüq is a nickname which means ‘stolen’. In his book al- 
Ansāb, Abū Sa īd "Abd al-Karim al-Sam ni said: ‘He was given this 
nickname because someone stole him when he was a young child, 
but he was then found”. 

The chain of transmission of the last hadith, No. 315, features: 
‘Ibn Numayr, Abū Usamah, Zakariyya’, from Ibn Ashwa from 
‘Amir; from Masrūg'. All these reporters were from Kufah. Ibn 
Numayr’s name is Muhammad ibn ‘Abdullah ibn Numayr, while 
Abu Usamah’s is Hammad ibn Usamah. Zakariyya’ is Ibn Abi 
Zā'idah and Abū Za’idah’s name is Khalid ibn Maymūn, although he 
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is sometimes said to be named Hubayrah. Ibn Ashwa“s name is Sa'd 
ibn Amr. 


ii. 


This is a literal translation, but Arabic often uses the words galb and fxād, both 


of which mean ‘heart’ to denote mind. Thus, the hadith means that the Prophet 
saw God only with his mind’s eye, not with the normal seeing faculty. 

Related by al-Bukhārī, in shorter versions, 4612, 4855, 7380 and 7531; al- 
Tirmidhi, 3068 and 3278. 

The Qur’anic verse referred to here reads: ‘When Moses came for Our appointment 
and his Lord spoke to him, he said: “My Lord, show Yourself to me, so that I may look at You”. 
Said [God]: “You shall not see Me. But look upon the mountain; if it remains firm in its place, 
then, only then, you shall see Me”. When his Lord revealed His Glory to the mountain, He sent 
it crashing down. Moses fell down senseless. When he came to himself, he satd: “Limitless You 
are in Your Glory. To You I turn in repentance. I am the first to truly believe in You". (7: 143) 
Although this hadith and the next are included in the previous chapter, their 
explanation occurs at this point because it closely relates to this chapter’s 
subject matter. 

This is the fourth hadith of the previous chapter. 
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CHAPTER 78 


‘HOW CAN I SEE LIGHT?’ 


[316—291]. (Dar al-Salam 0341) Abū Bakr ibn Abi Shaybah narrated:! 
Waki‘ narrated; from Yazid ibn Ibrahim; from Qatadah; from 
‘Abdullah ibn Shagīg; from Abū Dharr: ‘I asked God’s Messenger 
(peace be upon him): Did you see your Lord? He said: “There was 
light. How could I see Him?” 
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[317-292]. (Dar al-Salam 0342) Muhammad ibn Bashshar nar-rated: 
Mu ādh ibn Hisham narrated; my father narrated to me [H]. Hajjaj 
ibn al-Shā ir narrated to me; ‘Affan ibn Muslim narrated; Hammam 
narrated: both from Qatadah; from ‘Abdullah ibn Shaqiq: ‘I said to 
Abū Dharr: had I seen God’s Messenger (peace be upon him) I 
would have asked him. He said: “What would you have asked 
him?” I said: I would have asked him: Did you see your Lord? Abu 
Dharr said: “I asked him that and he said: ‘I saw light'”.'* 
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Text Explanation 


65. In the first hadith, Abū Dharr mentions that he asked the Prophet 
if he had seen his Lord and the Prophet said: "There was light. How 
could I see Him?’ In the second hadith, the Prophet answered: ‘I saw 


351 


light’. What this means is that light was the shield that prevented the 
Prophet seeing Him. Imam Abu ‘Abdullah Muhammad ibn "Alī al- 
Māzarī said: "The pronoun in “How could I see Him” refers to God, 
the Glorious, the Exalted. What it means is that the light prevented 
my seeing Him, as is the case when light forms a cover preventing 
the eyes from seeing what is beyond it’. 

The Prophet also said: ‘I saw light’. This means that he saw only 
the light and could not see anything else. Qadi Tyad said: ‘I have not 
heard the suggested alternative reading of this sentence and I never 
saw it in any original copy. It is impossible that God Himself is light, 
because light is just another type of substance and God is far above 
being such’. This is the belief of all Muslims. He says in the Qur’an: 
‘God is the light of the heavens and the earth’. (24: 35) A number of hadiths 
refer to Him as light, but such references mean that He is the Source 
and the Creator of light in the heavens and the earth. Other meanings 
suggested for such phrases include that ‘He is the One who guides 
the dwellers of the heavens and the earth’, or ‘the One who 
enlightens the hearts of His servants who believe in Him’, or ‘the 
One who brings happiness, light and beauty’, but God knows best. 


i. Related by al-Tirmidhi, 3282. 
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CHAPTER 79 


"GOD DOES NOT SLEEP” AND 
‘SHIELDED BY LIGHT’ 


[318—293]. (Dar al-Salam 0343) Abu Bakr ibn Abi Shaybah and Abū 
Kurayb narrated:! Abū Mu ‘awiyah narrated; al-A‘mash narrated; 
from ‘Amr ibn Murrah; from Abū ‘Ubaydah; from Abt Misa: 'God's 
Messenger (peace be upon him) addressed us stating five points. 
He said: “God, the Mighty and Exalted, does not sleep and it is not 
for Him to sleep. He puts the balance down and up. The works of 
the night are presented to Him before the works of the day, and the 
works of the day before the works of the night. His screen is light’. 
(In Abu Bakr's narration: the fire.) Were He to remove it, the light 
and splendour of His face would have burnt all creatures in His 
sight".' 

(In Abū Bakr's narration ‘from al-A‘mash; he did not say 

"narrated”.) 
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[319-294]. (Dar al-Salam 0344) Ishaq ibn Ibrahim narrated: Jarir 
reported; from al-A‘mash; with this chain of transmission: ‘God’s 
Messenger (peace be upon him) addressed us stating four points ... 
. He added the same as Abū Muūwiyah's narration, but did not 
mention "all creatures", yet he said: “His screen is light”.’ 
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[320-295]. (Dar al-Salam 0345) Muhammad ibn al-Muthanna and Ibn 
Bashshar narrated: Muhammad ibn Ja ‘far narrated; Shu ‘bah narrated 
to me; from ‘Amr ibn Murrah; from Abū ‘Ubaydah; from Abū Musa: 
‘God’s Messenger (peace be upon him) addressed us stating four 
points: “God, the Mighty and Exalted, does not sleep and it is not 
for Him to sleep. He raises and lowers the balance. The works of 
the day are presented to Him at night, and the works of the night at 
[the start of] the day”.'** 
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Text Explanation 


66. The hadith makes clear that God does not sleep and it is not for 
Him to sleep. This means that it is impossible for sleep to ever affect 
Him. Sleep means loss of consciousness and senses. Nothing of this 
can ever affect God. 

The hadith mentions that God ‘raises and lowers the balance’. The 
Arabic word used for ‘the balance’ is ‘a/-qist’. Ibn Qutaybah said: A/- 
gist means the balance, because essentially gist means fairness, and it 
is through the balance that fairness and justice is established. What is 
intended is that God lets the balance go down and then brings it up 
by what he weighs of people’s ascending actions and descending 
provisions. This is a figurative representation of what God wills to 
place on earth, showing it like weights put on scales’. It is also said 
that a/-gist means ‘provisions’ as God may make anyone's provisions 
plentiful or He may decrease them, but God knows best. 

In the first hadith, the Prophet says: "The works of the night are 
presented to Him before the works of the day, and the works of the 
day before the works of the night’, and in the last narration, "The 
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works of the day are presented to Him at night, and the works of the 
night at [the start of] the day”. The first statement means—but God 
knows best—that the works of the night are presented to God before 
the works of the day following that night, and the works of the day 
are presented before the works of the night that follows that day. The 
second statement means that the works of the day are presented to 
God at the beginning of the night that follows it and the works of 
each night are presented at the beginning of the day that follows it. 
The recording angels ascend with the works of the night at the end of 
that night, just at the start of the day, and they ascend with the works 
of the day just as it ends, at the beginning of the night, but God 
knows best. 

When the Prophet refers to God's face, he uses the word subuhāt, 
which according to all commentators means light, splendour and 
majesty. He also says: "His screen is light’. Linguistically speaking, 
‘screen’ means cover, and a screen covers an object. God is unlike this 
and no size or limit applies to Him. What is meant here is what 
prevents seeing Him. This is called light or fire because both radiate 
and prevent recognition. What is meant by 'His face' is Himself, and 
'creatures in His sight' means absolutely all creation, because His 
sight encompasses all. Therefore, the meaning is that if He removes 
what prevents seeing Him, which is the screen called light or fire, 
and reveals Himself to His creation, His splendour will burn all 
beings, but God knows best. 


Transmission 


The chain of transmission of the first hadith features: "Abū Bakr ibn 
Abi Shaybah, Abū Kurayb, Abū Mu 'awiyah, al-A‘mash, ‘Amr ibn 
Murrah, Abū Ubaydah and Abū Musa. All these reporters belonged 
to Kufah, but Abū Mūsā al-Ash arī is both Kufi and Basri. Abū Bakr 
ibn Abi Shaybah’s name is ‘Abdullah ibn Muhammad ibn Ibrahim, 
and it is Ibrahim who is called Abu Shaybah. Abū Kurayb is 
Muhammad ibn al-‘Ala’, while Abū Mu āwiyah is Muhammad ibn 
Kharim, and al-A‘mash is Sulayman ibn Mahran. Abu Musa is 
‘Abdullah ibn Qays. All these were mentioned much earlier, but I 
considered it is easier for readers if I repeat it here as a reminder. 
Abū ‘Ubaydah is ‘Abd al-Rahman ibn ‘Abdullah ibn Mas ‘td. This 
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chain of transmission has two interesting points: the first is what I 
have mentioned already, which is that all reproters were from Kufah, 
and the second is that it includes three narrators from the Tābiīn 
generation reporting from each other. These are al-A‘mash, ‘Amr 
and Abū Ubaydah. 

We note that Muslim says at the end of the first hadith: ‘In Abū 
Bakr's narration from al-A ‘mash, he did not say: narrated’. This is yet 
another example of Muslim's accurate and meticulous reporting. He 
narrates the hadith from Abū Kurayb and Abū Bakr, but Abū 
Kurayb said: "Abū Mu āwiyah narrated saying al-A ‘mash narrated’, 
while Abū Bakr said: "Abū Mu āwiyah narrated from al-A ‘mash’. As 
they differed in the way they reported from their teacher, Abu 
Mu āwiyah, Muslim ensured that this difference was pointed out. 
This gives us two valuable points: The first is that ‘narrated’ indicates 
continuous transmission, according to all scholars, while there is a 
difference of opinion with regard to ‘from’, as we have explained in 
the Notes and elsewhere. The correct view according to the large 
majority of scholars is that ‘from’ indicates continuity, unless the 
reporter saying it is graded as ‘misleading’. Therefore, Muslim 
pointed out the difference in the way the two narrators stated the 
hadith. The second point is that had Muslim mentioned one of the 
two ways of narration, a flaw would have occurred. Had he limited 
himself to ‘from’, he would have lost the greater weight of ‘narrated’ 
and he would have been reporting the hadith by meaning. On the 
other hand, if he limited himself to ‘narrated’ he would have added 
to the weight of one report and he would again have been reporting 
the hadith by meaning. All these aspects should be avoided, but God 


knows best. 


i. Related by Ibn Majah, 195 and 196. 
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CHAPTER 80 


CONFIRMATION THAT BELIEVERS 
WILL SEE THEIR LORD IN THE LIFE 
TO COME 


[321-296]. (Dār al-Salām 0346) Nasr ibn "Al al-Jahdamī, Abū 
Ghassan al-Misma 1 and Ishaq ibn Ibrahim narrated:' all from ‘Abd 
al-‘Aziz ibn ‘Abd al-Samad; the text is Abu Ghassan’s, who said: 
Abū ‘Abd al-Samad narrated; Abū Imran al-Jawni narrated; from 
Abū Bakr ibn ‘Abdullah ibn Qays; from his father; from the Prophet 
(peace be upon him). He said: "They are two gardens of silver: their 
utensils and all their contents, and two gardens of gold: their 
utensils and all their contents. Nothing prevents the people from 
looking at their Lord except the garment of pride on His face. 
[They are there] in the garden of Eden’. 
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[322-297]. (Dar al-Salam 0347) Ubaydillāh ibn ‘Umar ibn Maysarah 
narrated:! "Abd al-Rahmān ibn Mahdi narrated to me; Hammad ibn 
Salamah narrated; from Thabit al-Bunānī; from ‘Abd al-Rahmān ibn 
Abi Layla; from Suhayb; from the Prophet (peace be upon him). He 
said: "When the people of Heaven enter it, God, the Glorious, the 
Exalted, will say: "Do you wish that I give you anything more?" 
They will say: "Have You not made our faces shine? Have You not 
admitted us into Heaven and saved us from the Fire?" He will 
remove the screen. They have not been given anything which they 
like more than they are looking at their Lord, the Mighty, the 
Exalted’. 
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[323-298]. (Dar al-Salam 0348) Abū Bakr ibn Abi Shaybah narrated: 
Yazid ibn Harun narrated; from Hammad ibn Salamah; with this 
transmission, but he added: "Then he recited this verse: "For those 
who do good there is a good reward, and more besides".' (10: 26)97 
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Text Explanation 


67. It is important to know that the view of all Sunni scholars is that 
seeing God, the Exalted, is logically possible, not impossible. They 
are unanimous that it will take place in the life to come, and that the 
believers will see Him, but not the unbelievers. Some deviant groups 
among the Mu tazilah, the Khawarij, and some of the Murji'ah allege 
that God will never be seen by any of His creation, and that seeing 
Him is logically impossible. What they maintain is flagrantly wrong, 
betraying clear ignorance. Evidence is plentiful in the Qur'an and the 
Sunnah, as well as the unanimity of the Prophet's companions and 
the succeeding generations, confirming that the believers will see 
their Lord in the life to come. This is reported from God's Messenger 
by around twenty of his companions. Qur'anic verses confirming this 
are well known, and the objections to these made by such deviant 
groups are countered by clear answers stated in the books of Sunni 
theologians. The same may be said about their other misconceptions, 
which are equally refuted in books of theology. 

As we have already stated, seeing God is certainly possible, but 
the majority of scholars of old, as well as those of recent times, are of 
the view that it does not take place in this present life. Imam Abū al- 
Qasim ‘Abd al-Karīm al-Qushayri mentions in his well known 
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dissertation that Imam Abū Bakr ibn Fūrāk guotes two statements by 
Imam Abū al-Hasan al-Ash arī, one saying that it takes place and the 
other that it does not. He then mentions the view of the people of the 
truth that such vision is a power God grants to His creation. It does 
not require that rays of light should be uninterrupted, nor facing 
what is being seen, nor any other condition. This is what is normally 
needed when we see each other, but this is accidental, not a 
condition. Our learned scholars of theology have established all this 
with argument and the evidence supporting it. That God may be 
seen does not mean that He is in a particular direction. Believers see 
Him in no direction, just like they know Him in no direction, but 
God knows best. 

The Prophet says: ‘Nothing prevents the people from looking at 
their Lord except the garment of pride ... in the garden of Eden’. 
Scholars say that the Prophet (peace be upon him) used to address 
the Arabs and they understood him. He would simplify matters and 
use metaphors and other allegorical forms so that they would 
understand his meaning fully. Hence, he borrowed the movement of 
removing the robe to express the point that the preventing cause has 
been lifted. 


Transmission 


The chain of transmission begins by Nasr ibn "Alī al-Jahdamī and 
Abū Ghassan al-Misma 1. Abū Ghassan’s name is Malik ibn ‘Abd al- 
Wahid, and he is called al-Misma? after Misma‘ ibn Rabi‘ah, who 
gave his name to his tribe. All this has been explained earlier, but I 
am repeating it here for easier reference. In the transmission we also 
have Abt Bakr ibn ‘Abdullah ibn Qays. Abū Bakr’s name is ‘Amr or 
‘Amir, and his father, ‘Abdullah ibn Qays, is Abū Musa al-Ash ari. 
The Prophet adds: ‘In the garden of Eden’, which means that the 
onlookers will be in the garden of Eden. 

The second hadith begins as follows: ‘‘Ubaydillah ibn Umar ibn 
Maysarah narrated: ‘Abd al-Rahman ibn Mahdi narrated to me; 
Hammad ibn Salamah narrated; from Thabit al-Bunānī; from ‘Abd 
al-Rahman ibn Abi Layla; from Suhayb; from the Prophet (peace be 
upon him). He said: "When the people of heaven enter it ...”’. This is 
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exactly how this hadith is narrated by al-Tirmidhi, al-Nasā'ī, Ibn 
Majah and others, with Hammad ibn Salamah reporting from Thabit, 
from Ibn Abi Layla, from Suhayb, from the Prophet (peace be upon 
him). Abū ‘Isa al-Tirmidhī, Abū Mas ‘ad al-Dimashgī and others said 
that the only one who reports this hadith from Thabit, with a 
continuous chain going up to the Prophet is Hammad ibn Salamah. 
On the other hand, Sulayman ibn al-Mughirah, Hammad ibn Zayd 
and Hammad ibn Wāgid report it from Thabit quoting Ibn Abi Layla 
and without mentioning the Prophet or Suhayb. However, this does 
not detract from the authenticity of the hadith. As we have 
mentioned in the Notes, the correct view adopted by scholars of figh 
and usūl al-figh or legal theory—as well as meticulous scholars of 
Hadith and endorsed by al-Khatib al-Baghdadi—is that a hadith 
reported by some reliable scholars with a continuous chain of 
transmission, while others report it with an incomplete chain, or if 
some report it up to the Prophet and some stop at the Prophet's 
companion, is judged to be a continuous and complete transmission. 
This is because the addition is made by a reliable reporter, and this is 
accepted by the great majority of scholars of all types, but God 


knows best. 


i. Related by al-Bukhārī, 4878, 4880 and 7444; al-Tirmidhi, 2528; Ibn Mājah, 186. 
i. Related by al-Tirmidhī, 2552; Ibn Majah, 187. 
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CHAPTER 81 


KNOWING THE WAY OF SEEING 
[OUR LORD] 


[324—299]. (Dar al-Salam 0349) Zuhayr ibn Harb narrated to me:! 
Ya‘qub ibn Ibrahim narrated; my father narrated; from Ibn Shihab; 
from ‘Ata’ ibn Yazid al-Laythi that Abu Hurayrah told him: ‘Some 
people asked God’s Messenger (peace be upon him): Messenger of 
God, will we be seeing our Lord on the Day of Judgement? God’s 
Messenger (peace be upon him) said: “Are you ever obstructed in 
seeing the moon on the night when it is a full moon?” They said: 
No, Messenger of God. He said: “Are you ever obstructed in seeing 
the sun when there are no clouds shielding it?” They said: No, 
Messenger of God. He said: “You shall certainly see Him like that. 
God will gather mankind on the Day of Judgement and will say: 
"Let everyone who worshipped anything follow what they 
worshipped’. Those who worshipped the sun will follow the sun, 
and the ones who worshipped the moon will follow the moon, 
while those who worshipped false deities will follow their false 
ones. This community will remain and the hypocrites among them 
will remain with them. God, the Glorious, the Exalted, will come to 
them in an image other than the image they know. He will say: ‘I 
am your Lord’. They will say: “We seek refuge with God against 
you. We will stay in this place until our Lord comes to us. When He 
comes we will know Him’. God, the Exalted, then comes to them in 
His image which they know. He will say: ‘I am your Lord’. They 
will answer: “Yes, You are our Lord’, and they will follow Him. The 
sirat will be erected over the two ends of Hell. I and my 
community will be the first to cross over. None will speak on that 
day except God’s messengers. The messengers’ supplication at the 
time is ‘Our Lord, keep us all safe! Keep us all safe’. In Hell there 
are hooks like Sa‘dan thorns. Have you seen the Sa‘dan tree?” 
They say: Yes, Messenger of God. He said: “These hooks are like 
the thorns of the Sa‘dan tree, but no one other than God knows 
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how big they are. They will snatch people by their deeds. Some are 
believers who will stay [on course] by virtue of their deeds, and 
others will be reguited until they are saved. 

"When God has judged between people and wills to bestow 
His mercy on whom He pleases of the people of Hell, He will 
command the angels to bring out of the Fire whoever did not 
associate partners with God, and whom He wills to favour with 
His grace. Those are the people who say 'there is no deity other 
than God”. The angels will know them as they are in the Fire. They 
know them by the mark of their prostration. The Fire burns all of a 
human being except the mark of prostration. God has forbidden 
the Fire to burn that mark. They will be brought out of the Fire, 
burnt. The water of life will be poured over them and they will be 
revived, like the seeds that shoot out at the side of a flood basin. 
God will have then judged between people. 

"There will remain one man facing Hell. He is the last of the 
people of Heaven to enter it. He will say: "My Lord, turn my face 
away from the Fire. Its smell has poisoned me and its flames have 
burnt me’. He will pray to God as He wills him to pray. Then God, 
the Glorious, the Exalted will say: ‘I suppose that if I grant you 
this, you will be asking for more’. He says: ‘I shall not ask for 
more’. He gives his Lord whatever He wills of promises and 
pledges. God will then turn his face away from the Fire. When he 
faces Heaven and sees it, he will remain silent for as long as God 
wills, but then he says: ‘My Lord, place me at the gate of Heaven’. 
God will say to him: ‘Have you not given me your promises and 
pledges that you shall not ask Me for more than what I have 
already given you? Woe to you, son of Adam! How treacherous you 
are!’ He will say: "My Lord’, and he will continue to pray to Him. 
God will then say to him: ‘Suppose I give you this, will you be 
asking for more?’ He will say: "No, by Your majesty’. He will give 
his Lord whatever God wills of promises and pledges. And God 
will then place him at the gate of Heaven. 

“When he is at the gate of Heaven, Heaven will be open before 
him and he sees its riches and the happiness inside it. He remains 
silent as long as God wills, then he says: "My Lord, admit me into 
Heaven’. God, the Glorious, the Exalted, will say to him: ‘Have you 
not given your promises and pledges that you will not ask more 
than you have been given? Woe to you, son of Adam! How 
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treacherous you are!’ He says: ‘My Lord, let me not be the most 
miserable of Your creation’. He will continue to pray to God until 
God, the Glorious, the Exalted, smiles at him. When God smiles at 
him, He says: ‘Go into Heaven’. When he is inside, God says to 
him: ‘Say your wishes’. He will pray to his Lord and say his 
wishes. Indeed, God will remind him to say such and such. When 
he has expressed all his wishes and can think of no more, God, the 
Exalted, will say: ‘All that is yours, and twice over’.”” 

‘Ata’ ibn Yazud said: ‘Abu Saüd al-Khudrī was with Abū 
Hurayrah and he did not question anything he said. When Abu 
Hurayrah said that God will say to that man: "and twice over", Abu 
Sa īd said: "Abu Hurayrah, it was ‘and ten times like it”. Abū 
Hurayrah said: "I only learnt his statement: ‘All that is yours and 
twice over”. Abū Sa īd said: "I declare that I learnt from God's 
Messenger (peace be upon him) his statement: ‘All that is yours 
and ten times like it'".' 

Abu Hurayrah said: "That man will be the last of the people of 
Heaven to enter it'. 
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[325-300]. (Dar al-Salam 0350) ‘Abdullah ibn ‘Abd al-Rahman al- 
Darimi narrated:' Abū al-Yamān reported; Shu ‘ayb reported; from al- 
Zuhrī; Sa īd ibn al-Musayyib and ‘Ata’ ibn Yazid al-Laythi reported 
to me that Abu Hurayrah reported to them: ‘People said to the 
Prophet (peace be upon him): “Messenger of God, will we see our 
Lord on the Day of Judgement? ...” He reported the hadith in the 
same way as Ibrūhūm ibn Sa īd's narration.’ 
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[326-301]. (Dar al-Salam 0351) Muhammad ibn Rāfi' narrated: "Abd 
al-Razzaq narrated; Ma mar reported; from Hammam ibn Munabbih, 
who said: "This is what Abū Hurayrah narrated from God's 
Messenger (peace be upon him). He mentioned a number of 
hadiths including: "And God's Messenger (peace be upon him) 
said: "The lowest status of any of you in heaven is that He will say 
to him: "Say your wishes". He will express his wishes and add 
more. He will say to him: "Have you said your wishes?" He will 
say: "Yes". God will say to him: "You shall have all you have 
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Text Explanation 


68. When his companions asked whether they will see God on the 
Day of Judgement, the Prophet asked them whether they are ever 
obstructed from seeing the full moon or looking at the sun when 
there are no clouds in the sky. When they said no, he then told them 
that they will definitely see Him like that. In fact, the Prophet's 
question could be read in different ways: 'Do you ever prevent 
anyone seeing the moon or the sun? Or do you need to join efforts in 
order to be able to see the sun? Or are you ever constrained or 
physically tired by trying to see them?’ All of these readings are 
correct. The Prophet wanted to tell them that they will definitely see 
Him most clearly, without any difficulty, and this will be the case for 
all believers. A different version of this hadith entered by al-Bukhārī 
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in his Sahih anthology means: ‘Do not be in doubt and do not 
disagree with each other about seeing Him’, but God knows best. 

The Prophet mentions the ones who in this life worshipped false 
deities. The Arabic word used by the Prophet is tāghūt. Al-Layth, Abū 
‘Ubaydah, al-Kisā'ī and most linguists say that this word denotes 
whatever is worshipped other than God. Ibn ‘Abbas, Mugātil, al- 
Kalbī and others say that it refers to Satan, or to idols. The word is 
used invariably as singular, plural, masculine and feminine. 

The Prophet mentions that when those who worshipped different 
deities have followed them, 'this community will remain and the 
hypocrites among them will remain with them'. Scholars say that 
they remain with the believers because in this present life, they seek 
cover with them, pretending that they believe. They do the same in 
the life to come and try to seek cover with the believers. They follow 
them and walk in their light until “a wall with a gate will be raised between 
them: within it will be mercy, and outside will be suffering’. (57: 13) Thus, the 
believers' light will be removed from them. Some scholars say that 
these are the ones who are expelled from the Prophet’s pool (hawd), 
and who are cast away, but God knows best. 

The hadith mentions: "God, the Glorious, the Exalted, will come 
to them in an image other than the image they know. He will say: "I 
am your Lord". They will say: "We seek refuge with God against 
you. We will stay in this place until our Lord comes to us. When He 
comes we will know Him". God, the Exalted, then comes to them in 
His image which they know. He will say: "I am your Lord". They 
will answer: "Yes, You are our Lord", and they will follow Him'. 

Scholars have two views on the hadiths and Qur'anic verses that 
mention the attributes of God. The first one is upheld by the great 
majority of the scholars of the early generations, or indeed all of 
them. They say that we must not speak about their meaning, but 
believe in them and that they have a meaning that is suited to God's 
glory and greatness. At the same time, we must firmly believe that 
nothing whatsoever bears the slightest comparability to God and that 
shape, movement, form and all other qualities of creatures do not 
apply to Him. This view is upheld by a number of scholars of 
theology and endorsed by some of the most prominent among them. 
It is the safer view to uphold. 
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The second view is that of most scholars of theology. They say 
that God’s attributes are interpreted as best suits them where they 
occur. Their interpretation is right for a person who is well versed in 
Arabic, rules of major principles and rules of deduction, as well as a 
good command of religious scholarship. According to this view, the 
Prophet's statement that ‘God will come to them’ means that they see 
Him, because normally the one who is absent cannot be seen until he 
comes. Hence, ‘coming’ is used here figuratively to refer to their 
seeing Him. It is also said that ‘coming’ is an act of God to which He 
gave this description. Another suggestion is that ‘God will come to 
them’ means that some angels will come to them. Oādī Iyād says this 
seems to be close to the hadith: ‘This angel who comes to them in the 
image they reject appears to have the marks of angels and other 
creatures’. Alternatively, the statement means that God brings them 
an image and He shows them images of His angels and other 
creation that are unlike God’s attributes as a test to which He puts 
them. This will be the last test the believers undergo. If this angel, or 
this image, says to them ‘I am your Lord’, they will identify in him 
features of being created. They will thus know that he is not their 
Lord and they will appeal to God for refuge from him. 

The Prophet then says: ‘God, the Exalted, then comes to them in 
His image which they know’. ‘Image’ here means His description. 
This means that God will appear to them in the description they 
know of Him. They will thus know Him by His description, even 
though they have never seen Him before. They know that He is 
unlike any of His creation. Thus, they know that He is their Lord and 
they acknowledge this. 

When they see the image of a created being, they say: ‘We seek 
refuge with God against you’. Al-Khattabi said that this could be the 
word of the hypocrites in particular. Qadi Iyād disagrees, and he 
said: ‘It is not right to say that it is the expression of the hypocrites. 
Indeed, it does not fit in the context’. What Qadi Tyad said is 
certainly true. The hadith makes this clear. They seek refuge with 
God because, as we have said, they see the features of creation in that 
image. 

The Prophet says of the believers: ‘They will follow Him’. This 
means that they follow His bidding that they go to Heaven, or they 
follow His angels who will take them to Heaven, but God knows 
best. 
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The hadith mentions: "The sz5t will be erected over the two ends 
of Hell’. This confirms that the szrat will be there, and this is the belief 
of the people of truth. Scholars of early generations are all agreed 
that it will be there. It is a bridge erected over Hell and all people will 
be made to pass over it. They will be saved according to their status 
and conditions. Others will fall into Hell, may God save us all from 
it. Our scholars of theology and others of past generations say that 
szrüt is the breadth of a single hair or less and sharper than a sword, 
as mentioned by Abū Sa īd al-Khudrī here and in another hadith in 
this book, but God knows best. 

The Prophet confirms that he and his community will be the first 
to cross over and reach the other end. He adds that only God’s 
messengers will be speaking then, because of the great distress and 
fear that overwhelms people. What is meant here is that at the time 
of crossing over the sirāt none will be speaking except God's 
messengers. Otherwise, there are situations on the Day of Judgement 
when people will speak. God says in reference to the Day of 
Judgement: ‘One Day every soul will come pleading for itself. (16: 111) 
Moreover, people will be blaming one another for what they have 
done, and they will blame their leaders for having led them astray, 
but God knows best. 

‘The messengers’ supplication at the time is “Our Lord, keep us 
all safe! Keep us all safe".' This is because of their kindness and 
compassion. They want everyone to be safe. This implies that 
supplication should be as suits the prevailing conditions. In every 
situation we pray to God as we feel to best suit that situation. 

The Prophet mentions that there are hooks like the thorns of the 
Sa'dan tree. This is a tree which is covered all around with large 
thorns. The hooks ‘will snatch people by their deeds’, meaning either 
because of, or according to, their deeds. The Prophet explains what 
happens then: ‘Some are believers who will stay [on course] by virtue 
of their deeds, and others will be requited until they are saved’. 

The hadith mentions that God will then bestow His mercy on 
some of the dwellers of Hell and order the angels to bring out of it 
everyone who believed in His oneness. The angels will know them 
by the marks of their worship. The Prophet says: ‘The Fire burns all 
of a human being except the mark of prostration. God has forbidden 
the Fire to burn out the mark of prostration’. The apparent meaning 
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of this statement is that the Fire will not obliterate all the body parts 
involved in the act of prostration during prayer. These are the 
forehead, the two hands, the two knees and the feet. This is stated by 
some scholars, but Qādī 'Tyad rejects it. He says that the mark of the 
prostration is on the forehead only. The view we choose is the first 
one. It may be said that Muslim mentions later a hadith guoting the 
Prophet that some people come out of the Fire burning, except for the 
circles of their faces. The answer here is that these are a particular 
group of those who come out of Hell, who are all burnt except for the 
circles of their faces. Others will have all their body parts involved in 
prostration saved, according to the general import of this hadith. 
This hadith is general, while the other applies to a particular group. 
The rule is that the general statement is upheld except for what is 
identified as peculiar, but God knows best. 

The Prophet then mentions: "They will be brought out of the Fire, 
burnt. The water of life will be poured over them and they will be 
revived, like the seeds that shoot out at the side of a flood basin’. The 
Prophet likens their revival to the seeds of some plants and weeds 
which shoot out in the wild and by the side of water courses. When 
flood water runs its course, it leaves mud and dirt which provide 
fertile soil for such seeds, enabling them to grow. Here, the meaning 
is that these people will be quickly revived: they will look fresh and 
well. 

The Prophet then mentions the case of the last of these people. He 
is a man who is brought out of Hell, but his face remains turned 
towards it. He prays to God to let him face away from it, saying: ‘Its 
smell has poisoned me and its flames have burnt me’. Linguists say 
that the word used by the Prophet here, gashabani, means: ‘it has 
poisoned, hurt and killed me’. Al-Dāwūdī said: ‘It means that it has 
changed my skin and my shape’. He also complains of its flames 
having burnt his skin. He will continue to pray to God for one thing 
after another, despite giving firm pledges every time that he will not 
ask for more, until he is at the gate of Heaven and its gate is open. He 
will then pray to be admitted into it. 

‘He will continue to pray to God until God, the Glorious, the 
Exalted, smiles at him.’ Scholars say that God’s smiling at him means 
that He is happy at what His servant has done and that He loves him 
and will bestow His grace on him. When God has admitted him into 
Heaven, He will tell him to say his wishes. The man ‘will pray to his 
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Lord and say his wishes. Indeed, God will remind him to say such 
and such’. God will tell him what things to wish for. This is an aspect 
of God's abounding grace and limitless mercy. God grants him all 
that he wished and will double it for him, according to Abū 
Hurayrah’s narration. However, Abū Sa ‘id al-Khudri’s version states 
that it will be multiplied ten times. Scholars say that the two versions 
are reconciled in this way: the Prophet first mentioned what Abu 
Hurayrah reports. God later bestowed further grace informing the 
Prophet of it, and the Prophet then informed his companions of this. 
Abū Sa ‘id al-Khudri learnt it but Abū Hurayrah was not present at 
the time and did not hear it from the Prophet. 


[327-302]. (Dar al-Salam 0352) Suwayd ibn Sa‘id narrated to me:! 
Hafs ibn Maysarah narrated to me; from Zayd ibn Aslam; from ‘Ata’ 
ibn Yasar; from Abū Sa īd al-Khudrī: "During the Prophet’s lifetime, 
some people said: “Messenger of God, will we be seeing our Lord 
on the Day of Judgement?” God’s Messenger (peace be upon him) 
said: “Yes. Are you obstructed from seeing the sun at midday when 
the sky is clear and without clouds?” They said: No, Messenger of 
God. He said: “Are you obstructed from seeing the moon when it is 
full and the sky is clear having no clouds?” They said: No, 
Messenger of God. He said: “You shall not be obstructed in seeing 
God, the Glorious, the Exalted, on the Day of Judgement any more 
than you are obstructed in seeing either of them. On the Day of 
Judgement, a caller shall announce: Let every community follow 
what they worshipped. Everyone who worshipped anyone other 
than God, the Glorious, whether idols or other objects, will then 
drop into the Fire. When there remain only the people who 
worshipped God, both pious and sinful, as well as those remaining 
from the people of earlier revelations, the Jews will be called out 
and asked: Who did you worship? They will say: We worshipped 
Ezra, son of God. They will be told: You lie. God never took to 
Himself a mate or a son. What do you want? They will say: We are 
thirsty, our Lord. Give us a drink. They will be shown [a direction 
and will be told]: Will you not come over? They will be driven to 
Hell; it is like a mirage, parts of which break over other parts, and 
they will fall into the Fire. Then the Christians will be called out 
and asked: Who did you worship? They will say: We worshipped 
Christ, son of God. They will be told: You lie. God never took to 
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Himself a mate or a son. What do you want? They will say: We are 
thirsty, our Lord. Give us a drink. They will be shown [a direction 
and will be told]: Will you not come over? They will be driven to 
Hell; it is like a mirage, parts of which break over other parts, and 
they will fall into the Fire. 

"When there remain only the people who worshipped God, 
pious and sinful, the Lord of all the worlds, the Glori-ous, the 
Exalted, will come to them in an image other than the one they had 
seen. They will be asked: What are you waiting for? Every 
community should follow what they worshipped. They will say: 
Our Lord, we deserted people in our first life when we were most 
in need of them, but we did not associate with them. He will say: I 
am your Lord. They will say: We seek refuge with God from you. 
We shall never associate anything with God (twice or three times). 
Indeed some of them almost fall over. He will ask: Is there a sign 
you have of Him and you will recognize Him with it? They will 
say: Yes. Things then become so dire. God will then permit 
everyone who used to prostrate himself willingly before Him to 
prostrate themselves, while everyone who used to hypocritically 
prostrate himself, without conviction, God will make their backs 
in one solid piece. If any of them tries to prostrate himself, he will 
fall on his back. They will then lift their heads, and He will change 
back to His image they saw the first time. He will say: I am your 
Lord. They will say: You are our Lord. Then the bridge will be 
erected over Hell and intercession will be permitted. They will say: 
Our Lord, keep us all safe. Keep us all safe. People asked: 
Messenger of God, what is the bridge? He said: It is a slippery 
slope with sickles, hooks and thorns [like a tree] in Najd with 
small thorns called al-Sa‘dan. The believers will pass in a glimpse 
of an eye, and like lightning, wind, birds and the best of horses 
and riders. Among them will be those who are well and safe, and 
others with scratches will be saved, while others are thrown in the 
Fire of Hell. When the believers have been saved from the Fire, 
then, by Him who holds my soul in His hand, none of you will be 
more eagerly appealing to God for their rights than the believers 
appealing on the Day of Judgement for their brethren who are in 
Hell. They will say: Our Lord, they used to fast and pray with us 
and they used to perform the pilgrimage. They will be told: Bring 
out whomever you know. The Fire will be forbidden to burn them. 
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They will bring out a large number of people, some of them will 
have been burnt up to the middle of their legs, and others to their 
knees. They will then say: Our Lord, none whom You have ordered 
remains there. He will say: Go back, and bring out whoever you 
find there with the weight of one dinar of goodness in their hearts. 
They will bring out a large number of people. They will say: Our 
Lord, we have left there none of whom You have ordered. He will 
say: Go back, and bring out whoever you find there with the 
weight of half a dinar of goodness in their hearts. They will bring 
out a large number of people. They will say: Our Lord, we have left 
there none of whom You have ordered. He will say: Go back, and 
bring out whoever you find there with an atom’s weight of 
goodness in their hearts. They will bring out a large number of 
people. They will then say: Our Lord, we have left nothing of 
goodness there.” 

Abu Sa‘td al-Khudrū used to say: If you do not believe me in 
this hadith, read then God’s words: ‘Indeed God does not wrong 
anyone by as much as an atom's weight. And if there be a good deed, 
He will multiply it, and will bestow a great reward out of His 
Grace’. (4: 40) 

^'God, the Mighty, the Exalted, will say: The angels, the 
prophets and the believers have all done their intercession. Only 
the Most Merciful of all those who have mercy remains. He will 
take a handful out of the Fire, bringing out of it people who never 
did any good whatsoever. They are burnt out. He will put them ina 
river at the mouth of Heaven called the river of life. They will be 
revived like a wild seed bringing out its shoot at the side of the 
flood basin. Do you not see it close to a rock or a tree. Whatever 
faces the sun is slightly yellow or slightly green, while the one in 
the shade is white.” 

‘People said: “Messenger of God, you seem to have taken your 
flock into the desert”. He said: “They will come out like pearls, and 
they will have rings in their necks. The people of Heaven will 
recognize them. These are the ones freed by God. God will admit 
them into Heaven even though they had done nothing good. He 
will say to them: Go into Heaven; whatever you see is yours. They 
will say: Our Lord, You have given us what You have given to none 
other. He says: I have something better in store for you. They say: 
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Our Lord, what is better than this? He says: My pleasure with you. 
I shall never be displeased with you.” 
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[328—000]. (Dar al-Salam 0353) Muslim said: ‘I read out this hadith on 
intercession to Īsā ibn Hammad Zughbah al-Misrī, and I said to him: 
May I narrate this hadith from you, stating that you heard it from al- 
Layth ibn Sa‘d? He said: "Yes". I said to ‘Isa ibn Hammad: Did al- 
Layth ibn Sa'd report this from Khalid ibn Yazid, from Sa'id ibn Abi 
Hilal, from Zayd ibn Aslam, from ‘Ata’ ibn Yasar, from Abū Sa ‘id al- 
Khudri, stating: "We said: Messenger of God, will we be seeing our 
Lord? God's Messenger said: "Are you obstructed from seeing the 
sun on a clear day?" We said: "No", and I narrated the hadith to its 
end and it is similar to the narration by Hafs ibn Maysarah'. He 
added after ‘even though they had done nothing good” ‘They will 
be told: whatever you see is yours and the same like it'. 

Abū Sa īd said: ‘I have been informed that the bridge will be 
finer than a single hair and sharper than a sword’. 
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Al-Layth’s narration does not include: ‘Our Lord, You have given 
us what You have given to none other’ and what comes after it. 
Īsā ibn Hammād confirmed it. 
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[000—303]. (Dar al-Salām 0354) Abū Bakr ibn Abi Shaybah narrated it: 
Ja far ibn ‘Awn narrated; Hisham ibn Sa‘d narrated; Zayd ibn Aslam 
narrated with the same chain of transmission as that of both of them: 
a similar hadith to that of Hafs ibn Maysarah to the end. He added 
something and omitted something.” 
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Text Explanation 


69. The hadith once again confirms that there will be nothing to 
prevent the believers seeing their Lord on the Day of Judgement, just 
as nothing can prevent anyone seeing the sun on a bright, cloudless 
day, then mentions the gathering of mankind and how unbelievers 
go to Hell, community by community. “They will be driven to Hell; it 
is like a mirage, parts of which break over other parts, and they will 
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fall into the Fire’. A mirage is an optical illusion caused by 
atmospheric conditions, especially the appearance of a sheet of water 
in a desert or on a flat surface in a hot climate. A thirsty person may 
head towards it, but when he gets there he finds nothing. The 
unbelievers will reach Hell—may God protect us and all Muslims 
from it and from all adversity. Thirsty as they are they imagine that 
they will find water, but they fall into Hell. It is described by way of 
parts breaking other parts, as if it is raging fiercely, so that its flames 
appear like waves, breaking into each other. Indeed, Hell is called, al- 
hutamab in the Qur'an, meaning ‘the crushing one’, because it crushes 
what is thrown into it. 

The Prophet says: ‘The Lord of all the worlds will come to them 
in an image other than the one they had seen’. The last phrase, ‘the 
one they had seen’, means His description known to believers, 
namely that He is unlike anything. We have already explained the 
meaning of God’s ‘coming’ and ‘image’, but God knows best. 

‘They will say: Our Lord, we deserted people in our first life 
when we were most in need of them, but we did not associate with 
them’. This refers to their earnest supplication to God to remove 
from them the hardship of the Day of Judgement. They assert that 
they were committed to obeying Him during their life in this world, 
deserting people who strayed from His line, even though those were 
their relatives and friends whom they needed for their various 
interests. This is what happened to the Prophet’s companions, who 
had to migrate, and to many other groups of believers in different 
generations. They boycott people who are opposed to God and His 
Messenger despite being in need of them and their support. They 
prefer to seek God’s pleasure as the means of serving their own 
immediate interests. This is the apparent meaning of the hadith, 
though Qadi Tyad denied this and considered that the wording in 
Muslim’s Sahih is altered. The case he made is mistaken, and what 
we have said is sounder. 

The hadith says: ‘Indeed some of them almost turn over’. Turning 
over means turning away from the right course because of the 
enormity of the test they had to go through, but God knows best. 
‘Things then become so dire,’ the hadith uses here a metaphor which, 
literally translated, reads: ‘Legs are bared’. This metaphor has 
become a sort of proverb, indicating severe hardship, derived from 
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the fact that when a person faces a hard situation, he rolls up his 
sleeves and rolls down his socks in a gesture indicating that he is 
paying full attention to his situation in order to deal with it 
successfully. Oādī Tyād suggests that what is meant here is that there 
will be great light. Indeed, this is mentioned in another hadith. Ibn 
Furak said: "This means the great pleasure and feeling of happiness 
that occur to the believers when they see their Lord’. Oādī 'Tyad also 
suggests that ‘this may refer to a sign God shows to the believers, 
such as the appearance of a group of angels with particularly great 
form. It may also mean a particular and unfamiliar creature which 
God makes a sign that the believers recognize’. It is also said that the 
‘baring of legs’ means the removal of fear that had so far 
overwhelmed them. They will thus be reassured and will prostrate 
themselves. Al-Khattabi said: ‘This sight on the Day of Judgement is 
different from the believers’ seeing God in Heaven. This one is a test 
while the one in Heaven is an honour God bestows on the believers’, 
but God knows best. 

‘God will then permit everyone who used to prostrate himself 
willingly before Him to prostrate themselves, while everyone who 
used to hypocritically prostrate himself, without conviction, will 
have their backs in one solid piece.’ This prostration is a test God sets 
for His servants. Some scholars cite this hadith and the Qur’anic 
verse that says: ‘they will be asked to prostrate themselves, but they will not be 
able to do so’, (68: 42) as evidence confirming the possibility of 
assigning a duty beyond people’s ability. This is wrong, because the 
Hereafter is not a life where duties will be assigned, they are merely 
put to the test. The hadith mentions that the hypocrites will have 
‘their backs in one solid piece’, meaning in this condition they will 
not be able to prostrate themselves, but God knows best. 

Some people may imagine that the hypocrites will see God along 
with the believers, and in fact some have expressed this, as Ibn Furak 
mentions. This is due to the Prophet's statement: "This community 
will remain and the hypocrites among them will remain with them, 
and God will come to them ..”. However, what such people say is 
false. Indeed, all Muslim scholars are unanimously agreed that the 
hypocrites will not see God and this hadith does not say that they do; 
all it says is that the hypocrites and the believers will see an image, 
and they will later see God. This does not mean that every one of 
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them will necessarily see Him. Evidence from the Qur’an and the 
Sunnah is plentiful confirming that a hypocrite will not see God, the 
Mighty, the Exalted, but God knows best. 

‘They will then lift their heads, and He will change back to His 
image they saw the first time.” The words ‘His image’ is what we find 
in many or most original copies, but in some of them it occurs as ‘an 
image’. This means that God will have removed what prevented 
them from seeing Him and He appears to them. 

‘Then the bridge will be erected over Hell and intercession will be 
permitted.’ In the earlier hadith the bridge is referred to as the sirāt 
and these two words are synonyms. The Prophet’s companions 
asked him about the bridge, and he described it as ‘a slippery slope’; 
the fact that it is a slope stresses its slippery nature. It is also full of 
‘sickles, hooks and thorns’, which are made of iron. 

The believers will pass over the bridge at speed: ‘Among them 
will be those who are well and safe, and others with scratches will be 
saved, while others are thrown in the Fire of Hell’. This means that 
they will be three groups: one that is well and safe, suffering nothing 
whatsoever, the second group which suffers some scratches, which 
are allowed to heal and then they go to Heaven, and the last group 
who stumble and fall into Hell. 

‘By Him who holds my soul in His hand, none of you will be 
more eagerly appealing to God for their rights than the believers 
appealing on the Day of Judgement for their brethren who are in 
Hell.’ The phrase ‘eagerly appealing to God for their rights’, includes 
in Arabic a word that occurs in different manuscripts in four 
different forms because of the old method of writing which leaves 
letters undotted. Qadi Tyad insists that only one of them is correct, 
while the others are mistaken. In fact, all four forms are correct and 
each has a suitable meaning that highlights different qualities. Yahya 
ibn Bukayr’s narration of this hadith gives a rather different 
emphasis in this sentence. It says: "You do not urge the enforcement 
of the truth when it appears clearly to you any more than the 
believers appealing to the Almighty on behalf of their brethren, once 
they have realized that they themselves are safe’. This narration was 
mentioned by al-Layth and it explains the meaning. The first and 
second alternatives are derived from a root that means 
‘enlightenment’. Thus, the meaning is: if during your life you 
encounter an important problem and you do not see your way of 
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solving it, when you eagerly appeal to God for enlightenment, your 
appeals will not be more eager than those of the believers interceding 
for their brethren. The third and fourth alternatives come from a root 
meaning ‘taking in full’, and the meaning becomes: during this life, 
none of your appeals to God to enable one to get back from his 
opponent his due right in full are as eager as the believers 
intercession for their brethren on the Day of Judgement, but God 
knows best. 

The Prophet says that God will say to the believers to bring out of 
Hell all who have in their hearts the weight of a dinar, then half a 
dinar, then an atom's weight of goodness. Qadi Iyād said: ‘Goodness 
in this sense means certainty of faith. The true meaning is that it is 
something more than just faith, because faith, which is belief, is one 
whole and cannot be divided. What may be divided is something 
extra, such as a good action, an act of worship done in private, a 
good feeling such as compassion for someone in distress, a feeling of 
fear of God or a genuinely good intention. This is evidenced by 
another hadith that says: “Then will come out of the Fire everyone 
who said ‘There is no deity other than God’ and has a particle of 
goodness in his heart”.’ 

Then God will say: ‘The angels, the prophets and the believers 
have all done their intercession. Only the Most Merciful of all those 
who have mercy remains. He will take a handful out of the Fire, 
bringing out of it people who never did any good whatsoever’. In 
another hadith, He says: ‘I shall bring out of it everyone who said: 
there is no deity other than God’. Qadri Tyad said: ‘These are the 
people who have nothing other than their belief. An atom’s weight is 
given as an example of the smallest amount of goodness ... . That 
God says “whoever have in their hearts an atom’s weight of 
goodness” means that good action will not be of benefit unless it is 
consciously done and with a proper intention. Moreover, it shows 
that faith may increase or decrease. This is the view of the Sunni 
scholars’. 

The hadith mentions that the believers will say to God that they 
left no goodness in Hell. This means that they leave no one with 
goodness. The Prophet says that ‘God will take a handful out of the 
Fire’, which means that He holds a large number of people. ‘Bringing 
out of it people who never did any good whatsoever. They are burnt 
out. He will put them in a river at the mouth of Heaven called the 
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river of life’. The mouth of a river is its beginning. Ibn Qaraqul says 
in Matali‘ al-Anwar. ‘It appears that the hadith means they are placed 
at the beginning of the ways into the palaces and homes in Heaven’. 

The Prophet says about these people: ‘They will come out like 
pearls, and they will have rings in their necks. The people of Heaven 
will recognize them. These are the ones freed by God’. In his book a/- 
Tahrir, Imam Ismail al-Taymi said: "What is meant by rings in this 
instance is articles of gold or other precious items that they wear on 
their necks as a mark to recognize them.’ That they are ‘like pearls’ 
indicates that they are returned pure and shining like pearls, but God 
knows best. They are recognized by the people of Heaven who will 
say that they are the ones freed by Him. 


Transmission 


The last hadith goes as follows: ‘Abu Bakr ibn Abi Shaybah narrated: 
Ja far ibn ‘Awn narrated; Hisham ibn Sa‘d narrated; Zayd ibn Aslam 
narrated with the same chain of transmission as that of both of them: 
a similar hadith to that of Hafs ibn Maysarah ...”. What is meant by 
‘the same chain of transmission as that of both’ is how both Hafs ibn 
Maysarah and Sa‘id ibn Abi Hilal report the earlier two versions: 
from Zayd ibn Aslam, from ‘Ata’ ibn Yasar, from Abū Sa'd al- 
Khudrī. Muslim means that Zayd ibn Aslam narrated the hadith 
from ‘Ata’, from Abū Sa īd al-Khudri and three of Zayd's students 
reported it from him with the same chain of transmission. These are 
Hafs ibn Maysarah, Sa īd ibn Abi Hilal and Hisham ibn Sa‘d. The 
versions of Hafs and Sa īd have been mentioned in full in Muslim's 
book. Hisham’s narration has the same chain of transmission but is 
closer to Hafs’s text, but God knows best. 


i. Related by al-Bukhārī, 7437 and 6573; al-Nasā'ī, 1139. 


i. Related by al-Bukhārī, 806 and 6573. 
i. Related by al-Bukhārī, 4581 and 7439. 
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CHAPTER 82 


AFFIRMING INTERCESSION; 
BRINGING BELIEVERS IN GOD'S 
ONENESS OUT OF THE FIRE 


[329-304]. (Dar al-Salām 0355) Harun ibn Ša īd al-Ayli narrated to 
me: Ibn Wahb narrated; Malik ibn Anas reported; from ‘Amr ibn 
Yahya ibn Umārah; my father narrated to me; from Abū Sa ‘id al- 
Khudri: 'God's Messenger (peace be upon him) said: “God admits 
the people of Heaven into Heaven. He admits into it whomever He 
wills by His grace and He enters the people of the Fire into the 
Fire. He then says [to angels]: ‘Examine [the people of Hell] and 
bring out of it whoever you find with even the weight of one 
mustard seed of faith in their hearts’. They will be brought out of 
the Fire, burnt. They will be placed in the River of Life and they 
will be revived, like a seed that shoots out at the side of the flood 
basin. Do you not see it coming out yellow and crooked?” 
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[330-305]. (Dar al-Salam 0356) Abū Bakr ibn Abi Shaybah nar-rated: 
‘Affan narrated; Wuhayb narrated [H]. Also, Hajjaj ibn al-Shā ir 
narrated; ‘Amr ibn ‘Awn narrated; Khalid reported; both from ‘Amr 
ibn Yahya, with this chain of transmission. Both said: "They will be 
placed in a river called Life'. They were certain of its name. In 


Khūlid's narration: "Like a particle shooting out by the side of the 
flood basin'; and in Wuhayb's narration: 'Like the seed that shoots 
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out of the black mud of the flood, or shoots out at the side of the 
flood basin’. 
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[331-306]. (Dar al-Salam 0357) Nasr ibn "Alī al-Jahdami narrated to 
me:! Bishr (meaning Ibn al-Mufaddal) narrated; from Abū Maslamah; 
from Abu Nadrah; from Abt Saīd: "God's Messenger (peace be 
upon him) said: “The dwellers of the Fire who are its own people 
will neither die nor live there. Others that are in the Fire because of 
their sins (or he might have said ‘their errors’), God will make 
them die once. When they are like burnt-out coal, intercession will 
be permitted. They are brought out in small groups and placed by 
the rivers of Heaven. Then it will be said: ‘People of Heaven, pour 
on them’. They will be revived like the seed that shoots out when it 
is by the side of the flood basin”.” A man in the audience said: ‘It 
seems that God’s Messenger (peace be upon him) had been to the 
desert’. 
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[000—307]. (Dar al-Salàm 0358) The same hadith has been narrated by 
Muhammad ibn al-Muthanna and Ibn Bashshar. Both said: 
Muhammad ibn Ja far narrated; Shu‘bah narrated; from Abū 
Maslamah who said: ‘I heard Abū Nadrah [narrating] from Abū 
Sa īd al-Khudrī; from the Prophet': the same hadith up to 'the side 
of the flood basin’, without mentioning what comes after that. 
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Text Explanation 
70. Oādī Tyad said: 


The view of the Sunni scholars is that intercession is logically 
possible, but it is definite according to texts, as God clearly 
says: ‘On that Day, intercession will be of no avail to any except a person 
in whose case the Lord of Grace will have granted permission, and whose 
word He will have accepted’. (20: 109) ‘They do not intercede for any but 
those whom He has already graced with His goodly acceptance’. (21: 28) 
Other verses in the Qur’an confirm this, as do statements by 
the Prophet who always said the truth. Indeed, hadiths that 
together attain the grade of tawātur [the highest grade of 
authenticity], confirm that intercession will take place on 
behalf of sinners who are believers. Scholars of the early 
generations and their successors up to the present are 
unanimous that it will take place, but the Khawarij and some 
of the Mu'tazilah maintain that it will never happen. They 
base their argument on some Qur'anic verses such as: ‘So, of no 
benefit to them could be the pleas of any intercessors', (47: A8) and, ‘The 
wrongdoers will have neither intimate friend nor intercessor to be heeded’. 
(40: 18) These verses speak about the unbelievers. Their 
interpretation of the hadiths mentioning intercession as 
meaning raising people’s grades in Heaven is certainly 
incorrect. The wording of the hadiths mentioned in Muslim’s 
book and others clearly show that their view is false and that 
people who deserve punishment in Hell are ultimately taken 
out of it. 

Intercession is of five types: 1) This first one is special for 
Prophet Muhammad (peace be upon him), and it focuses on 
relieving people of the hardship of the Day of Judgement and 
speeding up the reckoning, as this will be explained later. 2) 
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Some people will be admitted into Heaven without a 
reckoning of their deeds. This is also mentioned for our 
Prophet (peace be upon him). Muslim also mentions it. 3) 
Intercession on behalf of some people who deserve 
punishment in Hell. The Prophet will intercede for them, as 
will others whom God permits. We shall speak about this 
presently. 4) This applies to sinners who are in Hell. A 
number of hadiths mention that they are brought out of it by 
the intercession of Prophet Muhammad (peace be upon him), 
the angels and other believers. Then God will bring out of Hell 
everyone who had said: “There is no deity other than God’, as 
stated in the hadith: ‘Only the unbelievers remain in it’. 5) This 
last one is to give people higher grades in Heaven. This type is 
not denied by the Mu ‘tazilah; nor do they deny the first one. 

From plentiful reports we learn that the early Muslims 
often prayed to be included in the Prophet’s intercession; 
indeed, were always keen to receive it. Therefore, no attention 
need be paid to whoever says that praying to God to grant us 
the Prophet’s intercession is discouraged because this is only 
done on behalf of sinners. Indeed, it is also for making the 
reckoning lighter and to raise believers’ grades. Moreover, all 
rational believers admit their shortcomings and that they are 
in need of God’s pardon. They do not attach great hopes to 
their own deeds, and fear to be among the losers. Were we to 
accept the argument of these people, we should say that a 
believer should not pray for God’s forgiveness and mercy, 
because these are granted to sinners. All this is contrary to 
what we know of the supplication and prayer of the believers 
of earlier times and succeeding generations. 


The hadith mentions the River of Life, but the Arabic original 
gives the name of the river in two ways: a/-hayāt, which means ‘life’, 
or al-haya, which means ‘rain’. According to al-Bukhari, such doubt 
about the name is attributed to Malik, one of the narrators. However, 
if it is the river of rain, then it is to give life, just as rain enables the 
earth to produce all types of plants. In essence, those who are burnt 
will be revived by being bathed in this river, just as rain gives life to 
the earth, but God knows best. 
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In one version of this hadith, the word ‘particle’ is used in place 
of a seed. In fact, the word used by the Prophet is interpreted as a 
reference to all that the flood carries of seeds. 

The third hadith mentions that the people of Hell neither live nor 
die there. What is meant is that the unbelievers who deserve to be in 
Hell forever never die there, nor do they have a life during which 
they have any benefit, or a life that gives them respite from 
punishment. It is as God says: "As for the unbelievers, the Fire of Hell awaits 
them. No term shall be determined for them so that they could die, nor shall its 
suffering be reduced for them’; (35: 36) ‘[The unbeliever] shall be cast into the 
great Fire, in which he shall neither die nor remain alive’. (87: 12-13) This is in 
conformity with the view of the people of the truth that the 
happiness of the people of Heaven is everlasting and that the 
punishment of those who stay in Hell will also be everlasting. 

Sinners among the believers will be made to die after they have 
served the term God has determined for their punishment. This is a 
real death, which means they will lose all their senses. Thus their 
punishment will be as befits their sins, then they die and remain in 
Hell without senses for the length of time God determines. Then they 
are brought out, like burnt coal, and will be carried like inanimate 
objects to the rivers of Heaven where the water of life will be poured 
onto them and they will be revived. They will be brought back to life 
just like a seed shoots out by the side of the flood basin. The analogy 
here is employed to stress both the speed of the shoot and its 
weakness; because of its weakness, it comes out yellow and crooked. 
Then they will gain strength and will be taken to their places in full 
condition. This is what appears to be the meaning of the hadith. Oādī 
Iyād mentions two possibilities: one that it is a real death, and the 
other is that it is not real death but merely an absence of pain. He 
adds: 'It may also be that their pain will be reduced'. However, the 
view we prefer is the one we have explained, but God knows best. 


Transmission 


The chain of transmission mentions: "Abū Maslamah, from Abū 
Nadrah, from Abu Sad al-Khudri. Abū Sa īd's name is Sa'd ibn 
Malik ibn Sinan, while Abu Nadrah's name is al-Mundhir ibn Malik 
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ibn Qit'ah, and Abū Maslamah’s name is Sa īd ibn Yazid al-Azdī al- 


Basrī. 


i. Related by al-Bukhārī, 22 and 6560. 
i. Related by Ibn Mājah, 4309. 
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CHAPTER 83 


THE LAST PERSON TO LEAVE HELL 


[332-308]. (Dar al-Salam 0359) Uthmān ibn Abi Shaybah and Ishaq 
ibn Ibrahim al-Hanzali narrated:' both from Jarir. Uthmān said: Jarir 
narrated from Mansur; from Ibrahim; from ‘Abidah; from ‘Abdullah 
ibn Mas ‘ud: "God's Messenger (peace be upon him) said: "I know 
the last person of the people of Hell to leave it and the last person 
of the people of Heaven to enter it. He is a man who leaves Hell 
crawling. God, the Blessed, the Exalted says to him: "Go and enter 
Heaven'. He goes there and it seems to him that Heaven is full. He 
goes back and says: "My Lord, I found it full’. God, the Blessed, the 
Exalted says to him: "Go and enter Heaven'. He goes there and it 
seems to him that Heaven is full. He goes back and says: 'My Lord, 
I found it full’. God says to him: ‘Go and enter Heaven. You have 
[there] the like of the world and ten times like it. Or you have there 
ten times like the world'. He says: 'Are You making fun of me (or 
do You laugh at me) when You are the King?'".' He said: ‘I saw 
God's Messenger (peace be upon him) laughing such that his 
molars were visible'. 

It used to be said: 'This person has the lowest position in 
Heaven'. 
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[333—309]. (Dār al-Salām 0360) Abū Bakr ibn Abī Shaybah and Abū 
Kurayb narrated, and this is Abū Kurayb's text. They said: Abū 
Mu āwiyah narrated; from al-A ‘mash; from Ibrahim; from ‘Abidah; 
from ‘Abdullah: ‘God’s Messenger (peace be upon him) said: “I 
know the last one of the people of Hell to be discharged from it. 
He is a man who leaves it crawling. It will be said to him: ‘Go 
ahead and enter Heaven’. He will go and enter Heaven, where he 
finds that all people have taken their places. He will be asked: ‘Do 
you remember the time in which you lived?’ He will say: “Yes’. He 
will be told: ‘Make your wishes’, and he makes his wishes. He will 
be told: ‘You shall have all you wished for and the world 
multiplied ten times’. He will say: "Do You make fun of me when 
You are the King?” I saw God's Messenger (peace be upon him) 
laughing such that his molars were visible’. 
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[334—310]. (Dar al-Salam 0361) Abū Bakr ibn Abi Shaybah narrated: 
‘Affan ibn Muslim narrated; Hammad ibn Salamah narrated; Thābit 
narrated; from Anas; from Ibn Mas ‘td, that God's Messenger (peace 
be upon him) said: ‘The last person to enter Heaven is a man who 
walks and stumbles, and at times the Fire scorches him. When he 
passes away from it, he turns to it and says: “Glory to the One who 
has saved me from you. God has given me what He has not given 
any one of the people of earlier and later times”. A tree is raised 
before him. He says: “My Lord, let me draw close to this tree so 
that I can rest in its shade and drink of its water”. God, the Exalted, 
the Sublime, says: “Son of Adam, perhaps if I give it to you, you 
will ask Me for more!” He will say: “No, my Lord”, and he pledges 
that he will not make any further request. His Lord excuses him 
because He sees what he is so impatient to have. Therefore, He 
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brings him to it, and he rests in its shade and drinks of its water. 
Then another tree, better than the first, is raised before him. He 
will say: "My Lord, let me draw close to this tree so that I can drink 
of its water and rest in its shade. I shall not ask You for more". He 
will say: "Son of Adam, have you not pledged to Me that you shall 
not ask Me for more? Perhaps if I bring you to it, you will still ask 
Me for more!” He again pledges to God that he will not ask Him 
for more, but his Lord excuses him because He sees what he is so 
impatient to have. He brings him to it, and he rests in its shade and 
drinks of its water. 

"Then another tree is raised before him, at the gate of Heaven, 
and itis better than the other two. He says: "My Lord, bring me 
close to this one so that I may rest in its shade and drink of its 
water. I shall never ask You for more”. God will say: "Son of 
Adam, have you not pledged that you will not ask Me for more?” 
He says: "Yes, my Lord, I did. I shall not ask you more than this 
one”. His Lord excuses him because He sees what he is so 
impatient to have. He brings him to it. When He has done this, the 
man will hear the voices of the people in Heaven. He says: "My 
Lord, let me enter”. God will say: "Son of Adam, what will stop 
you asking Me? Will you be satisfied if I give you the whole world 
and another like it?” The man will say: "My Lord, do you make fun 
of me when You are the Lord of all the worlds?” 

‘Ibn Mas'ūd laughed at this point, then said: "Would you not 
ask me why I am laughing?” They said: "Why are you laughing?” 
He said: "God's Messenger laughed at this point and people asked 
him: "Why are you laughing, Messenger of God?’ He said: ‘Because 
the Lord of all the worlds smiled when the man said: do you make 
fun of me when You are the Lord of all the worlds’. He said: ‘I am 
not making fun of you, but I am able to do whatever I want'”.'”! 
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Text Explanation 


71. In the first two hadiths in this chapter, the last man to leave Hell 
is said to be leaving it ‘crawling’. In fact, the two hadiths use two 
different words to describe his walk. The first uses habwan, which 
according to linguists means ‘walking on one’s hands and feet, or 
hands and knees, or hands and bottom’. The second hadith uses 
zahfan, which means walking on one’s bottom and bringing one’s 
chest close to the ground. As such, the two are very close or identical. 
However, if it is confirmed that they are two different walks, this 
means that he moves at times in one way and at other times in the 
other way. 

The man says to God: "Are You making fun of me (or do You 
laugh at me) when You are the King’. It is the narrator who doubts 
whether it is ‘making fun of me’ or ‘do You laugh at me’. He is 
referring to the same matter, because whoever makes fun of another 
normally laughs. Thus, the laughter is used instead of making fun in 
a figurative way. The question can be interpreted in several ways: 
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Muhammad ibn ‘Ali al-Mazari says that it corresponds to the 
meaning of the hadith, rather than its phraseology. The man pledges 
to God, time after time, not to ask for anything more, yet every time 
he breaks his promise. Thus, the breach of his promises corresponds 
to making fun, so when God tells him to enter Heaven, his hesitation 
—as he thinks it is full up—is merely a temptation placed before him 
but not real. He thinks that it is a sort of punishment for breaking his 
promises, hence he calls this punishment 'making fun' and says to 
God: 'Are You making fun of me', which means: 'Are You punishing 
me by this temptation?’ 

Abū Bakr al-Sufi gives a different interpretation. He says that it 
means 'a negation of making fun, because it is inapplicable to God. It 
is as if the man is saying to God: I know that You do not make fun of 
me because You are the Lord of all the worlds. What You are giving 
me, even though it is several times the size of the world, is right and I 
am not worthy of it. It is certainly amazing. Hence, the interrogative 
case in his words, "Are You making fun ..." is actually meant as a 
negative statement'. 

A third suggestion is made by Qadi 'Tyad, who says that the man 
is not fully conscious of what he is saying because he is extremely 
delighted at having what he could have never imagined to be his. In 
his over excitement and delight, he utters words without realizing 
their meaning. His speech appears to be delivered in the same 
manner as he spoke to people in this world. It is similar to the 
scenario mentioned by the Prophet in another hadith, which speaks 
of a man travelling in the desert. He stops to rest and he falls asleep, 
but when he wakes up he finds that his mount has disappeared, with 
all his luggage, food and drink. He looks for it everywhere, but there 
is no trace of it. Despair overcomes him and he feels that he will die. 
As he sits down full of gloom, he raises his head and finds his she- 
camel standing there. In his delight, he wanted to thank God, but he 
says: ‘My God, You are my servant and I am Your Lord’. Overjoyed, 
he turns his expression upside down, but God knows best. 

As the Prophet mentions this, he laughs heartily. This makes clear 
that laughter is perfectly permissible at suitable times, provided that 
it does not go to extremes, but God knows best. 

The gift God gives this man is stated in different ways in these 
hadiths. In one of them he is told: "You have [there] the like of the 
world and ten times like it. Or you have there ten times like the 


391 


world’. In the other version, he is told: "You shall have all you 
wished for and the world multiplied ten times”. These two reports 
have the same meaning and each explains the other. In a different 
version mentioned in this book, God says to the man: "Will you be 
happy if I give you the world and another like it?” And in yet another 
hadith, God says to him: "Will you be satisfied to have what is egual 
to the kingdom of one of the kings of the first life?” When he says that 
he would be delighted to have that, God tells him: "You shall have 
that, and one like it, and another, and another, and another’. At the 
fifth time, the man says: ‘I am satisfied, my Lord’, but God tells him: 
‘You have all that and ten times like it’. These two versions are not 
inconsistent with the other two. The first of these two means that the 
man is told first that he will have the equivalent of this world and 
another like it, then it is increased to ten times as much, which is 
made clear in the last version. The last version means that any king 
in this present world does not have sovereignty over the whole 
world. Some kings have very large kingdoms and some smaller ones. 
This man will be given the equivalent of one of these kingdoms 
multiplied five times, this is perhaps equivalent to the whole world, 
then he is told that he will have ten times as much. Thus, this version 
gives him the same as the earlier ones. All praise be to God who 
certainly knows best. 

The Prophet mentions that the last person to enter Heaven is one 
who walks and stumbles, and at times the Fire scorches him. The 
Arabic word yakbū, which is translated as ‘stumbles’ has the added 
connotation of tripping and falling on one’s face. Then the Fire 
scorches him and leaves its mark on his face. 

The Prophet laughs as he comes to the end of this hadith, and 
when he is asked the cause of his laughter, he says that it is because 
God laughs when the man wonders whether he is being made fun of. 
As explained earlier, laughter by God, the Exalted, signifies His 
pleasure and bestowing His Mercy on His servants. 


Transmission 


*Abidah is al-Salmani. 
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i. Related by al-Bukhārī, 6571, and in a shorter version 7511; al-Tirmidhī, 2595; 
Ibn Majah, 4339. 
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CHAPTER 84 


THE LOWEST POSITION IN HEAVEN 


[335—311]. (Dār al-Salām 0362) Abū Bakr ibn Abī Shaybah nar-rated: 
Yahyā ibn Abī Bukayr narrated; Zuhayr ibn Muham-mad narrated; 
from Suhayl ibn Abi Salih; from al-Nu'mān ibn Abi ‘Ayyash; from 
Abū Sa īd al-Khudrī: ‘God’s Messenger (peace be upon him) said: 
"The one who has the lowest position in Heaven is a man whom 
God turned his face from the Fire towards Heaven. He showed him 
a tree with shade. He said: "My Lord, bring me to this tree so that I 
may rest in its shade ...'." He then narrated the hadith in similar 
terms to Ibn Mas‘ud, but he did not mention God saying: “Son of 
Adam, what will stop you asking Me?” to the end of the hadith. 
However, he added: “God will remind him: Ask this, and ask that. 
When he has said all his wishes and has no more, God says: “All is 
yours and ten times as much’. Then he enteres his home [in 
Heaven] and his two wives among the heavenly maidens with 
beautiful eyes come to him and say: ‘God is praised, for He has 
brought you alive to us and made us alive for you’. He will say: ‘No 
one has been given the same as I have been given”. 
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[336—312]. (Dar al-Salàm 0363) Sa īd ibn ‘Amr al-Ash athī narrated:! 
Sufyān ibn Uyaynah narrated; from Mutarrif and Ibn Abjar; from al- 
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Sha ‘bi: I heard al-Mughirah ibn Shu ‘bah, narrating, God willing [H]. 
Also, Ibn Abi ‘Umar narrated; Sufyan narrated; Mutarrif ibn Tarif 
and ‘Abd al-Malik ibn Sa ‘td: both heard al-Sha bī reporting from al- 
Mughirah ibn Shu‘bah. He said: I heard him speaking on the 
platform and attributing it to God’s Messenger (peace be upon him). 
Also Bishr ibn al-Hakam narrated to me, and the text is his: Sufyan 
ibn Uyaynah narrated; Mutarrif and Ibn Abjar narrated. They both 
heard al-Sha bi say: I heard al-Mughīrah ibn Shu bah telling it to 
people from the platform. Sufyān said one of them (whom I think is 
Ibn Abjar) clearly stating that the Prophet said: ‘Moses asked his 
Lord: “Who will have the lowest position in Heaven?” He said: 
“He is a man who comes after the people of Heaven have been 
admitted into Heaven, and he is told: ‘Enter Heaven’. He will say: 
‘My Lord, how? The people have had their places and taken what 
they wanted?’ He will be asked: ‘Will you be satisfied to have 
something like the kingdom of one of the kings of the first life?’ 
He will say: "Yes, I am satisfied, my Lord’. [God] will say: "That is 
yours, and one like it, and another, and another, and another’. He 
will say at the fifth one: ‘I am satisfied, my Lord’. [God] will say: 
‘All this is yours and ten times as much. In addition, you shall have 
whatever you wish and whatever will please your eye’. He will say: 
‘I am satisfied, my Lord’.” Moses says: “My Lord, then who will be 
in the highest position?” [God] will say: “These are the ones whose 
gifts I planted with My own hand and sealed it. [The like of which] 
no eye has ever seen; no ear has ever heard; and no human mind 
has ever imagined”. This is confirmed in God's Book: “No one can 
imagine what blissful delights have been kept in store for them as a 
reward for what they used to do”.’ (32: 17) 
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[337-313]. (Dar al-Salam 0364) Abū Kurayb narrated: Ubaydillāh al- 
Ashja ī narrated; from ‘Abd al-Malik ibn Abjar; I heard al-Sha ‘bi say: 
I heard al-Mughirah ibn Shu ‘bah say on the platform: "Moses (peace 
be upon him) asked God, the Exalted, the Sublime, about the one 
of the people of Heaven who is at the lowest rank in it’. He 
narrated the hadith in similar terms. 
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[338-314]. (Dar al-Salam 0365) Muhammad ibn ‘Abdullah ibn 
Numayr narrated:! my father narrated; al-A ‘mash narrated; from al- 
Ma‘rur ibn Suwayd; from Abū Dharr: 'God's Messenger (peace be 
upon him) said: “I know the person who is the last of the people of 
Heaven to be admitted into it and the last of the people of Hell to 
leave it. That is a man who is brought forward on the Day of 
Judgement. It is said: ‘Show him his minor sins and keep from him 
the major ones’. His minor sins are shown to him and it is said to 
him: on such-and-such a date you did this-and-that; and on this 
other day, you did this other thing. He will say: ‘Yes’, and cannot 
deny it. He is in dread that his major sins will be shown to him. He 
is told: “You shall have a good deed in place of every bad one’. He 
will say: "My Lord, I have done other things but I do not see them 
here'”. I saw God’s Messenger laughing such that his molars were 
visible’. 
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[000-315]. (Dar al-Salam 0366) Ibn Numayr narrated: Abū 
Mu āwiyah and Waki‘ narrated [H]. Also Abū Bakr ibn Abi Shaybah 
narrated; Waki‘ narrated [H]. Abū Kurayb narrated; Abū Mu āwiyah 
narrated; both from al-A ‘mash, with this chain of transmission. 
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[339-316]. (Dar al-Salam 0367) Ubaydillāh ibn Sa īd and Ishaq ibn 
Mansur narrated to me: both from Rawh; Ubaydillāh said: Rawh ibn 
Ubādah al-Qaysi narrated; Ibn Jurayj narrated; Abū al-Zubayr 
reported to me; he heard Jabir ibn ‘Abdullah as he was asked about 
[people’s] coming [on the Day of Judgement]. He said: ‘We shall 
come on the Day of Judgement at so-and-so, shall look which; 
[meaning this needs to be checked] above the rest of people. 
Communities are called out with their idols and what they 
worshipped, one by one in their order. Then our Lord comes to us 
after that and says: “Who are you waiting for?” They will say: “We 
are waiting for our Lord”. He will say: “I am your Lord”. They will 
say: “Until we have seen You”. He will reveal Himself to them, 
laughing. He will lead and they will follow Him. Every one of 
them, hypocrite or believer, will be given a light. They will follow 
Him. Along the bridge over Hell there are hooks and giant thorns 
snatching whomever God wills. Then the light of the hypocrites 
will be switched off. Then the believers are saved. The first group 
are saved and their faces are like the full moon. These are seventy 
thousand who will not be questioned. Then the ones who follow 
these will look like the shiniest star in the sky. Then others like 
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them. Then intercession is permitted. They will intercede until 
there comes out of Hell everyone who said, "There is no deity 
other than God”, and there is the weight of a grain of barley of 
goodness in his heart. These are placed in the yard of Heaven, and 
the people of Heaven will pour water over them until they are 
revived like something that shoots out by the side of the flood. 
[This man’s] burning is gone. He then makes his request until he is 
given the equivalent of the world and ten times as much.’ 
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[340-317]. (Dar al-Salam 0368) Abū Bakr ibn Abi Shaybah narrated: 
Sufyān ibn Uyaynah narrated; from ‘Amr who heard Jabir say that 
he heard it from the Prophet with his own ears. He said: ‘God will 
bring people out of the Fire and admit them into Heaven’. 
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[341-318]. (Dar al-Salām 0369) Abū al-Rabī' narrated Hammad ibn 
Zayd narrated; ‘I said to ‘Amr ibn Dinar: “Did you hear Jūbir ibn 
‘Abdulluh narrating from God’s Messenger (peace be upon him): 
‘God will bring people out of Hell through intercession?” He said: 
“Yes”.’ 
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[342-319]. (Dar al-Salam 0370) Hajjaj ibn al-Sha‘r narrated: Abū 
Ahmad al-Zubayri narrated; Qays ibn Sulaym al-‘Anbari narrated; 
Yazid al-Fagīr narrated to me; Jabir ibn ‘Abdullah narrated: 'God's 
Messenger (peace be upon him) said: “Some people are taken out 
of the Fire burning in it except for the rings of their faces, until 
they are admitted into Heaven”.’ 
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[343-320]. (Dar al-Salam 0371) Hajjaj ibn al-Sha ir narrated: al-Fadl 
ibn Dukayn narrated; Abū ‘Asim (meaning Muhammad ibn Abi 
Ayyub) narrated; Yazid al-Fagīr narrated to me: ‘I was strongly 
impressed by some views of the Khawūrij. A group of us of good 
number started on a journey, aiming to perform the pilgrimage 
then we intended to proclaim ourselves to people. We went first to 
Madinah and we found Jubir ibn ‘Abdulluh seated against a pillar 
and narrating to people from God’s Messenger. He then mentioned 
the people of Hell. I said to him: “You, companion of the Prophet! 
What is this you are narrating, when God says: ‘Our Lord, him 
whom You shall commit to the Fire, You will have condemned to 
disgrace’, (3: 192) and He says: "The wicked have the Fire as their 
abode: whenever they try to come out of it, they will be thrown 
back in it’. So, what is this you are saying?” He said: “Do you read 
the Qur’an?” I said: “Yes”. He said: “Have you heard of the station 
of Muhammad (peace be upon him)?” (He meant the station God 
resurrects him at.) I said: “Yes”. He said: “That is Muhammad’s 
honourable station at which God brings out [of Hell] whomever 
He will”. He then described how the pathway will be erected and 
how people go over it. I fear I do not remember that, but he said 
that people will be let out of Hell after being inside. They will 
come out looking like sesame sticks. They are dipped into a river 


399 


in Heaven where they are washed. They will come out like white 
sheets. 

"When we went back [to our place], we said [to each other]: 
"Can you imagine this old man fabricating lies and attributing 
them to the Prophet?” We went back. By God, none except one man 
among us advocated [these views], or as Abu Nu'aym had said.’ 
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[344-321]. (Dār al-Salām 0372) Haddāb ibn Khālid al-Azdī narrated: 
Hammad ibn Salamah narrated; from Abū ‘Imran and Thābit; from 
Anas ibn Malik: 'God's Messenger (peace be upon him) said: "Four 
people will be taken out of Hell and they are presented before 
God. One of them will turn and say: ‘My Lord, now that You have 
taken me out of it, please do not return me there.’ God will save 
him from it”. 
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Text Explanation 


72. The first hadith, No. 335, mentions that when this last man enters 
his home in Heaven, his two wives say to him: "God is praised, for 
He has brought you alive to us and made us alive for you’. This 
means that God has created you for us and created us for you. All 
praise to Him for having brought us together in this life of 
permanent bliss, but God knows best. 

In the second hadith, No. 336, the man is told to take his place in 
Heaven but he says: "My Lord, how? The people have had their 
places and taken what they wanted?’ Oādī Tyad said that this means 
the people of Heaven have already taken whatever God has 
bestowed on them. Or it may mean that they have taken their homes. 

Moses asks about those who will be in the highest position, and 
God tells him that He planted their gifts with His own hand and 
sealed it, meaning that He has chosen them and what they are given 
will not be altered. It is unlike anything seen, heard of or imagined 
by anyone whomsoever. 

Hadith No. 339 begins by stating that Jabir ibn ‘Abdullah ‘was 
asked about [people’s] coming [on the Day of Judgement]. He said: 
‘We shall come on the Day of Judgement at so-and-so, shall look which; 
[meaning this needs to be checked] above the rest of people’. This is how it is 
mentioned in all original copies. Scholars of earlier and recent 
generations are all in agreement that there are mistakes and 
interruptions in the wording. In his book, al-Jam‘ Bayn al-Sahihayn, 
‘Abd al-Hagg ibn ‘Abd al-Rahman al-Ishbīlī says: "What occurs in 
Muslim’s book is the result of confusion by one of the scribes, or in 
some other way. Qadi ‘Tyad said: 


This is how the hadith occurs in all copies, but it is the result 
of much confusion and alteration. The correct report is: "We 
shall be on the Day of Judgement over a small hill’. This is 
how it is related by some Hadith scholars. In Ibn Abi 
Khaythamah’s book the hadith is narrated by Ka‘b ibn Malik: 
‘Mankind will be gathered on the Day of Judgement on a hill, 
while I and my community will be on another hill’. Al-Tabari 
mentions in his commentary on the Qur’an a hadith narrated 
by Ibn Umar stating that Prophet Muhammad ‘and his 
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community will ascend a hill above other people'. He also 
mentions the hadith narrated by Kaþ ibn Malik: ‘Mankind 
will be gathered on the Day of Judgement on a hill, while I 
and my community will be on another hill’. All this clarifies 
what has been altered in this hadith. It appears that some 
words were unclear to this narrator and he expressed it as 'so- 
and-so' explaining it as 'above the rest of people', and added 
'shall look which' to alert other users. Copiers put it all 
together as if it is part of the text of the hadith. 


This is the view of Qadi Tyad and it is agreed by a number of later 
scholars, but God knows best. He adds: 


Moreover, this hadith is narrated as it is all Jabir's words 
without being attributed to the Prophet. This is not consistent 
with Muslim's conditions of acceptability, because as it is the 
hadith does not mention the Prophet. Muslim, however, 
entered it here because it is reported with a different and 
complete chain of transmission, mentioning Ibn Abi 
Khaythamah, from Ibn Jurayj, quoting the Prophet, after "He 
will reveal Himself to them, laughing’, and stating: ‘I heard 
God's Messenger (peace be upon him) say: "He will lead them 
...". Muslim alerts to this later, as he relates the hadith 
narrated by Ibn Abi Shaybah and others concerning the 
intercession and releasing whoever will be released from Hell. 
He mentions its chain of transmission and its being heard 
from the Prophet (peace be upon him) including some parts of 
the present hadith, but God knows best. 


The hadith mentions: '[God] will reveal Himself to them, 
laughing. He will lead them and they will follow Him’. What is 
meant by God 'revealing Himself' is that He removes what prevents 
seeing Him. ‘Laughing’ means that as He lets them see Him, He is 
pleased with them. 

The sinners who have even a shred of faith in their hearts are 
released from Hell by the grace of God and the intercession of the 
Prophet, the angels and the believers. The hadith mentions that they 
'are placed in the yard of Heaven, and the people of Heaven will 
pour water over them until they are revived like something that 
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shoots out by the side of the flood’. This is how the hadith is 
mentioned in most original copies, ‘something that shoots out’, but in 
some copies it reads ‘like what shoots out of manure’. Both are 
correct, but the first is better known and it gives the same meaning as 
earlier versions that speak of a ‘seed shooting out by the side of the 
flood basin’. The other version suggests that a seed may be buried in 
manure and then shoots out by the side of a stream. Both similes 
stress the speed by which they are revived and the bright colour and 
beauty they will have when they are revived after having been burnt 
black in Hell, but God knows best. 

The hadith concludes with ‘[This man’s] burning is gone. He then 
makes his request until he is given the equivalent of the world and 
ten times as much’. This conclusion refers to the man who is the last 
to be discharged from Hell and admitted into Heaven. All traces of 
his suffering in Hell are gone and he is given so much by God’s 
grace. 

Hadith No. 342 mentions that some people will come out of Hell, 
having been burnt there except for the rings of their faces. This refers 
to the whole face and what surrounds it. What is meant here is that 
the Fire of Hell does not burn the places of prostration, as mentioned 
in earlier hadiths. 

The narrator of hadith No. 343 speaks of being greatly impressed 
by the views of the Khawarij. This is the view that those who commit 
major sins will remain permanently in Hell and that whoever is 
punished in Hell will never be released from it. The narrator 
mentions that he was with a large group of people who aimed to 
offer the pilgrimage and then speak to the pilgrims about their views, 
calling on them to join the Khawarij. 

The hadith mentions that the people who come out of Hell will 
look ‘like sesame sticks’. Imam Abū al-Sa‘adat al-Mubarak ibn 
Muhammad ibn ‘Abd al-Karim al-Jazari, better known as Ibn al- 
Athir, said that the phrase in the hadith, ‘dan al-samasim’ translated 
as ‘sesame sticks’ ‘refers to sticks of sesame which are pulled out and 
left in the sun so as to take their seeds. They look thin and black, as 
though they are burnt. Those discharged from Hell are likened to 
these sticks.’ However, I researched the meaning of the word samasim 
but I could not find a satisfactory answer. Most probably it is 
mistaken, and the correct phrase is probably ' ‘idan al-sisam’ which is 
black wood, like ebony’. The same view is expressed by al-Jawhari 
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and others. Oādī Iyād said: ‘The meaning of 'alsamāsim is unknown. 
Perhaps the correct phrase is ' dà al-sāsam” which is more probable, 
as it refers to black sticks, said to be ebony’. In his book Matāli* al- 
Anwar, Ibn Oaragūl said: ‘Some scholars say that ‘al-samasim’ refers to 
every type of a weak plant such as sesame and coriander’. Other 
scholars say that it is perhaps sasam, which is ebony, and they are 
likened to it because it is black. This is the sum of what scholars have 
said about this phrase, ‘ ‘idan al-samasim’. What we prefer is that it 
refers to sesame, as explained by Ibn al-Athir, but God knows best. 

The narrator says that when his group went back to their places, 
they discussed what they heard and said to each other: ‘Can you 
imagine this old man fabricating lies and attributing them to the 
Prophet?’ The ‘old man’ refers to the Prophet’s companion, Jabir ibn 
‘Abdullah, and although their words take the interrogative form, 
they mean the negative. They did not imagine that he could lie. 

The hadith concludes: "We went back. By God none except one 
man among us advocated [these views]’. This means that after they 
had performed the pilgrimage, they went home without advocating 
the Khawarij views. They repented of it except for one man among 
them, who continued to hold on to it. 


Transmission 


The chain of transmission of the first hadith mentions al-Nu ‘man ibn 
Abi 'Ayyash. He is Abu ‘Ayyash al-Zuragī, a well-known 
companion of the Prophet from the Ansar. There are different reports 
of his name, which is suggested to be Zayd ibn al-Samit, or Zayd ibn 
al-Nu ‘man, or ‘Ubayd, or ‘Abd al-Rahman. 

As mentioned earlier, Sa īd ibn ‘Amr al-Ash‘athi is named after 
his grandfather, al-Ash‘ath. Ibn Abjar’s name is ‘Abd al-Malik ibn 
Saīd ibn Hayyan ibn Abjar and he belonged to the Tābiīn 
generation and heard from Abū al-Tufayl ‘Amir ibn Wāthilah. 

A very interesting point is provided in the chain of transmission 
of the second hadith in this chapter, No. 336, as it says: ‘From al- 
Sha ‘bi: I heard al-Mughirah ibn Shu ‘bah narrating, God willing’. In 
the other chain of the same hadith al-Sha‘bi said: ‘I heard him 
[meaning al-Mughirah ibn Shu‘bah] speaking on the platform and 
attributing it to God's Messenger (peace be upon him)’. In the other 
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chain Sufyān refers to his two teachers, Mutarrif and Ibn Abjar, and 
says that one of them (whom I think is Ibn Abjar) clearly stated that 
the Prophet said ... . We have explained in the Notes that terms like 
‘narrating, attributing, stating that the Prophet, or taking it up’ are all 
recognized by Hadith scholars as meaning that the hadith is said by 
the Prophet himself. There is no disagreement among scholars on 
this point. Therefore, when al-Sha bi said that he heard al-Mughirah 
narrating, he meant: "God's Messenger said”. The other report states 
this clearly. That he added here 'God willing' does not detract from 
this because al-Sha bi specifically states in the other reports that al- 
Mughirah made it clear that he was quoting the Prophet. In the last 
chain, al-Sha bi says that one of his two teachers clearly stated that 
the Prophet said ... . This means that one of them left it at al- 
Mughirah without attributing it as a direct quote from the Prophet 
while the other did so. 

Thus, this hadith is reported as marfū‘, i.e. with a complete chain 
going up to the Prophet, and mawqüf, meaning that its chain reaches 
up to the Prophet's companion but does not quote the Prophet 
himself. We have specified in the Notes that the correct view agreed 
by scholars of figh, usūl al-fiqh, i.e. legal theory, and Hadith is that 
when a hadith is narrated with complete and incomplete chains of 
transmission, or as marfu‘ and mawgūf, then it is accepted as marfū', 
having a complete chain, because it has an addition by a reliable 
narrator. This is accepted by the great majority of scholars of all 
disciplines. Therefore, any disagreement regarding this hadith and 
its being stated by the Prophet or not is of no consequence, 
particularly when the majority have attributed it to him. 

Hadiths No. 342 and 343 include in their chains of transmission 
Yazid al-Fagīr. His full name is Abū Uthmān Yazid ibn Suhayb al- 
Kūfī al-Makki. He was called al-Fagīr because he suffered a back 
injury that caused him such pain that he needed to bend in order to 
alleviate the aggravation. In general usage, fagir means ‘a poor 
person’, but in this sense the derivation is from faqarah, meaning 
‘vertebra’. 

At the end of hadith No. 343 we have this phrase, ‘or as Abu 
Nu'aym had said”. Abū Nu ‘aym is al-Fadl ibn Dukayn mentioned in 
the chain of transmission. He was the teacher of Muslim’s teacher. 
Including this phrase is an aspect of narrators’ good manners. When 
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a narrator gives the meaning of the hadith, rather than the exact 
words he heard from his teacher, he should say at the end, ‘or as he 
said”, so as to guard against any possible replacement or substitution 
of words. 

The chain of transmission of hadith No. 344 includes Haddāb ibn 
Khalid, Hammad ibn Salamah, Abū Imran, Thābit and Anas ibn 
Malik. All these narrators belonged to Basrah. Abū Imrān's name is 
‘Abd al-Malik ibn Habib al-Jūnī and Thabit is al-Bunānī. 


i. Related by al-Tirmidhi, 3198. 

i. Related by al-Tirmidhi, 2596. 

i. This sentence does not make sense but it is how it is entered. Al-Nawawi will 
explain this in his commentary. 

i. Related by al-Bukhārī, 6558. 
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CHAPTER ! 


THE HADITH ON INTERCESSION 


[345—322]. (Dar al-Salam 0373) Abu Kamil Fudayl ibn Husayn al- 
Jahdarī and Muhammad ibn Ubayd al-Gubarī narrated! (and this is 
Abū Kamil’s text). They said: Abu ‘Awanah narrated; from Qatadah; 
from Anas ibn Malik: "God's Messenger (peace be upon him) said: 
"God gathers people on the Day of Judgement and they are eager 
for it, (Ibn uUbayd said: ‘and they are inspired by it’). They will 
say: ‘Perhaps we should seek intercession with our Lord so that He 
will relieve us of this position of ours'. They will go to Adam 
(peace be upon him) and say: 'Adam, you are the father of all 
mankind. God created you with His own hand and blew of His 
spirit in you. He ordered the angels and they prostrated themselves 
before you. Intercede with your Lord on our behalf so that He will 
relieve us of this position of ours’. He will say: ‘I am not fit for 
that. He remembers the mistake he committed and he is too 
ashamed of it before his Lord. He says: ‘Go to Noah, the first 
messenger God sent'. They go to Noah (peace be upon him) and he 
says: ‘I am not fit for that. He remembers the mistake he 
committed and he is too ashamed of it before his Lord. He says: 
"Go to Abraham (peace be upon him) whom God made His friend'. 
They go to Abraham (peace be upon him) but he says: ʻI am not fit 
for that'. He remembers the mistake he committed and he is too 
ashamed of it before his Lord. He says: 'Go to Moses. He was the 
one to whom God spoke directly and He gave him the Torah'. They 
go to Moses (peace be upon him) but he says: ‘I am not fit for that’. 
He remembers the mistake he committed and he is too ashamed of 
it before his Lord. He says: ‘Go to Jesus: He is God's spirit and His 
word'. They go to Jesus: God's spirit and His word, but he says: 'I 
am not fit for that, but go to Muhammad: God's servant who has 
had his earlier and later sins forgiven'." 

"God's Messenger (peace be upon him) added: “They come to 
me. I seek permission to see my Lord and I am granted permission. 
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When I see Him, I prostrate myself. He leaves me [in this position] 
as He wills. Then I am told: ‘Muhammad, lift your head. Say and 
you will be heard; request and your request will be granted; 
intercede and your intercession will be accepted’. I lift my head 
and I praise my Lord with praises He teaches me. I then make my 
intercession. He will give me a certain limit and I bring those 
[before it] from the Fire and take them to Heaven. I go back and 
prostrate myself. He leaves me [in this position] as He wills. Then I 
am told: ‘Muhammad, lift your head. Speak and you will be heard; 
request and your request will be granted; intercede and your 
intercession will be accepted’. I lift my head and I praise my Lord 
with praises He teaches me. I then make my intercession. He will 
give me a certain limit and I bring those [within the limit] out of 
the Fire and take them to Heaven. (The narrator said: I am not sure 
whether at the third or fourth time the Prophet says): I will say: 
‘My Lord, none remains in the Fire except those detained there by 
the Qur'an, which means those condemned to perpetual stay”.” 
(Ibn ūUbayd said in his narration: Qatudah said: which means 
those condemned to abide.) 
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[346-323]. (Dar al-Salam 0374) Muhammad ibn al-Muthanna and 
Muhammad ibn Bashshar narrated:' Ibn Abi ‘Adi narrated; from 
Sa īd; from Qatadah; from Anas: ‘God’s Messenger (peace be upon 
him) said: "God gathers people on the Day of Judgement and they 
are eager for it, (or they are inspired by it) ...” the same as Abū 
ūAwūnah's narration. However, he said in the hadith: "I come the 
fourth time (or I return for the fourth time) and I say: "My Lord, 
none remains except those detained by the Qur'an”. 
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[347-324]. (Dar al-Salam 0375) Muhammad ibn al-Muthannā 
narrated:'' Mu àdh ibn Hisham narrated; my father narrated to me; 
from Qatadah; from Anas ibn Malik: 'God's Messenger (peace be 
upon him) said: "God gathers people on the Day of Judgement and 
they are eager for it ..." the same as their narration. However, he 
mentions that in the fourth time, "I say: "My Lord, none remains 
except those detained by the Qur'an, which means the ones 
condemned to abide"".' 
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[348—325]. (Dār al-Salām 0376) Muhammad ibn Minhāl al-Parīr 
narrated: Yazīd ibn Zuray' narrated; Sa īd ibn Abi ‘Arubah and 
Hisham, al-Dastawa^ seller, narrated; from Qatadah; from Anas ibn 
Malik: "God's Messenger (peace be upon him) said’: [H]. Also, Abū 
Ghassan al-Misma ī and Muhammad ibn al-Muthanna narrated to 
me: Mu'adh (meaning Ibn Hisham) narrated; my father narrated to 
me; from Qatadah; Anas ibn Malik narrated: "The Prophet (peace be 
upon him) said: "Whoever said, "There is no deity other than God', 
and had the weight of a grain of barley of goodness in their hearts 
will be discharged from Hell; then will come out of Hell whoever 
said, "There is no deity other than God', and had in their hearts the 
weight of a grain of wheat of goodness; then will come out of Hell 
whoever said, "There is no deity other than God’, and had in their 
hearts an atom's weight of goodness”.’ 


[349—000]. Ibn Minhal added in his narration: 'Yazid said: "I met 
Shu bah and narrated the hadith to him. Shu‘bah said: 'Qatadah 
narrated it to us from Anas ibn Malik, from the Prophet'. However, 
Shuübah mentioned ‘a grain of corn’ instead of ‘an atom"".' Yazid 


commented: Abū Bistam misread it. ? 6? 
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Text Explanation 
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73. In the text, when mankind are gathered on the Day of Judgement 
they are said to be ‘eager for it’ or ‘inspired by it’. These are not 
greatly different in meaning. The first means that they feel the 
urgency to try to gain some intercession so as to alleviate their 
distress, and the other means that God inspires them to seek it. 
Inspiration takes place when God gives a mental indication that 
motivates a person either to do or not to do some action. 

The Prophet says that people go to Adam, Noah and other 
prophets (peace be upon them all) and request that they intercede 
with God on their behalf, but each one of them remember their own 
errors and say that they are not fit to do so. Scholars of figh and 
theology differ on whether prophets could commit sins or if they did 
not err at all. Oādī Tyād sums up the question as follows: 


Scholars are unanimous that prophets cannot go to disbelief 
after they become prophets. They are immune from this. As 
for being unbelievers before prophethood, scholars hold 
different views, but the correct view is that they may not. As 
for committing sin, there is no disagreement among scholars 
that they do not commit any major sin. However, scholars 
differ as to whether this is known through reason or 
revelation. Abu Ishaq [al-Isfarayini] and scholars who agree 
with him consider that this is precluded as part of the miracle 
[of prophethood]. Qadi Abū Bakr and scholars who agree with 
him maintain that this is the unanimous view. The Mu ‘tazilah 
argue that this is precluded by reason. They also agree that 
with regard to what is delivered verbally by a prophet, 
infallibility is given in all situations. With regard to what is 
delivered through action, some scholars are of the view that 
infallibility is given to prophets immediately and they are 
immune from forgetfulness and oversight in it. They interpret 
accordingly hadiths that mention oversight in prayer and 
other situations, as will be mentioned at the appropriate 
places. This is the view of Abū al-Muzaffar Tahir al-Isfarayini, 
an eminent scholar of theology from Khurasan, as well as 
other Sufi scholars. However, the great majority of scholars, 
including particularly meticulous scholars, consider that this 
may happen to them. This is the right view. Moreover, 
prophets must mention this specifically, either at the same 
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time according to the majority of scholars of theology, or 
before they die according to some of them. Thus, they provide 
the ruling concerning such matters and explain it before their 
mission is completed. By doing so, they have correctly 
fulfilled their missions and delivered what was revealed to 
them. 

Furthermore, there is no disagreement among scholars that 
prophets are immune from minor sins that degrade the person 
who commits them and adversely reflect on his integrity. As 
for other minor sins, most Figh, Hadith and theology scholars 
of earlier and recent times agree that it is possible for prophets 
to commit these. Their argument is based on the apparent 
meanings of texts in the Qur’an and hadiths. A number of 
discerning scholars of Figh and theology among our teachers 
are of the view that prophets are immune from committing 
these just as they are immune from committing major sins. 
They argue that the status of prophethood is too sublime to 
allow committing such offences or to deliberately violating 
God’s order. These scholars discuss the verses and hadiths 
that mention such sins, attaching them to prophets and give 
their interpretation of these texts. They say that whatever is 
said about them in this connection is a matter of 
misinterpretation, oversight, or something God permitted 
them but about which they felt uneasy as it was likely to get 
them criticized, or pertained to things they did before 
prophethood. This is undoubtedly the correct view, as we 
have said. Had it been true that prophets might commit sins, 
we would not have been required to emulate their deeds, 
approvals and many of their statements. There is no 
disagreement that we are required to follow their examples, 
but the disagreement relates only to whether it is a binding 
duty, a recommendation, a permission or a question of 
discrimination between what is a reward-earning action, and 
other matters. 

I have discussed this at length in my book a/-Shifa’, where I 
presented what is not discussed anywhere else. No one should 
be worried that this view is attributed by some to the 
Khawarij, the Mu tazilah or some other deviant group. Their 
argument is different, relying on branding people as 
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unbelievers for committing minor offences. We disassociate 
ourselves from such a view. Besides, let us look at these 
mistakes attributed to prophets, such as: Adam ate from the 
tree in Heaven in a state of forgetfulness; Noah prayed to God 
to punish a community of unbelievers; Moses killed an 
unbeliever without being commanded to kill him; Abraham 
foiled the evil intention of some unbelievers by stating 
something which is in a way true. None of these may be 
considered sins if committed by ordinary people. Yet they 
dreaded them because they were not done by God’s order. 
Indeed, He reproached some of them for doing these because 
of their high status and their perfect knowledge of Him. 


The hadith mentions that Adam will say to people: ‘Go to Noah, 
the first messenger God sent’. Imam Abū ‘Abdullah Muhammad ibn 
‘Alt al-Mazari said: ‘Historians mention that Idris was Noah’s 
grandfather. If there is some evidence that Idris was also a messenger 
of God, the statement of these historians that Idris was a predecessor 
of Noah will be incorrect, because the Prophet mentions Adam's 
words that Noah was the first messenger. If no such evidence is 
found, then the historians’ statement may be correct.’ It may also be 
true that Idris was a prophet, but not a messenger. Qadi Tyād said: ‘It 
is also said that Idris was Elijah, an Israelite prophet who some 
reports suggest to have been Joshua’s contemporary. If this is correct, 
the objection becomes invalid. Likewise, the objection concerning 
Adam and Seth [Shith] and their message to their community. If they 
were messengers, then Adam was a messenger sent to his own 
children who were not unbelievers. He was commanded to teach 
them the faith and to obey God. Seth succeeded him in like manner. 
This is different from the message assigned to Noah, who was sent to 
the unbelievers among mankind. I note that Abū al-Hasan ibn Battal 
argues that Adam was not a messenger of God. Thus, he considers 
the objection inapplicable. However, the long hadith narrated by 
Abu Dharr states that both Adam and Idris were messengers’. 

Then the hadith mentions Noah’s advice: ‘Go to Abraham whom 
God made His friend’. Oādī ‘yad said: ‘Linguistically, the word 
khalil, which describes Abraham’s status with God, means “a person 
chosen for an especially close relationship”. It is also said that it is 
derived from “exclusivity”, because it is derived from khallah, which 
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means “need”. Abraham is described as such because he limited his 
need to his Lord, the Glorified. Furthermore, it is said that khallah 
means purity of love that necessitates sharing secrets. It is also said 
that it means love and friendliness’. Ibn al-Anbari said that khalil 
means ‘a wholly devoted lover and a loved one who returns love in 
full. Thus, the two have a love relationship that suffers from no flaw 
whatsoever’. ‘Ali ibn Ahmad al-Wahidi said: “This is the chosen 
definition because God, the Exalted, the Sublime is Abraham's khalil 
and Abraham is God's khalil. It is not permissible to say that God is 
Abraham’s khalil as derived from khallah which means need, but God 
knows best’. 

The Prophet mentions that every one of the prophets approached 
says that he is not fit for the task. Qadi Iyād said: "They say this in 
humility, recognizing the greatness of the task. It may also be a hint 
each of them gives implying that intercession as a position does not 
belong to him but rather to someone else. Every one of them sends 
them to the next in line until the matter rests with the one to whom it 
belongs. It may also be that they all know that it belongs to 
Muhammad (peace be upon him) and the fact that each one of them 
refers people to the next means it goes ultimately to its owner, 
Prophet Muhammad. The hadith also shows the proper measure of 
giving priority in serious matters to elders and parents before their 
offspring. The fact that Prophet Muhammad (peace be upon him) 
takes up the matter straightaway and responds to their request is 
because he knew for certain that this status belongs to him alone’. 

God inspired them to put their request first to Adam and then to 
other prophets (peace be upon them all). He did not inspire them to 
go first to Prophet Muhammad (peace be upon him). This is most 
probably because—and God knows best—He wanted to demonstrate 
the special status he enjoys. Had they made their request directly to 
Prophet Muhammad it may have appeared that others could have 
achieved the same result. The fact that they asked others, who were 
all God’s chosen messengers and prophets—but they all declined— 
and then appealed to Prophet Muhammad and he was up to the task 
shows that he commands the highest position and is the one whom 
God loves most. It proves that his status is higher than all creatures, 
including God’s messengers, humans and angels. Intercession with 
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God is something extremely serious and no one other than Prophet 
Muhammad can undertake it. 

The hadith describes Moses as the one to whom God spoke 
directly. All Sunni scholars are in agreement that this is a confirmed 
fact. God spoke directly to Moses saying words that Moses heard 
directly, without an intermediary. In fact, the Arabic wording used 
here is most emphatic, and speech is a confirmed attribute of God, 
but His speech is unlike that of any creature. We have already 
explained the meaning of the description of Jesus as God’s spirit and 
word. 

When people are advised to go to Prophet Muhammad, he is 
described as ‘God’s servant who has had his earlier and later sins 
forgiven’. Scholars give different meanings to this statement. Qadi 
Iyād said: ‘It is suggested that the “earlier sins” refer to what he 
might have done before prophethood, and the “later” ones refer to his 
immunity from committing sin after he became a prophet. It is also 
suggested that the "later"ones refer to the sins of his followers’. If so, 
then it means granting forgiveness to some of them, or that they do 
not remain in Hell forever. It is also suggested that it means what he 
might do as a result of an oversight or through some mistaken 
interpretation. This last view is mentioned by al-Tabari and endorsed 
by al-Qushayri. Another suggestion is that 'the earlier sins' refer to 
what Adam had done while the 'later ones' refer to the sins 
committed by his community. It is also said that it means that 
Prophet Muhammad is forgiven all, and he will not be accountable 
for a sin, if any. Yet another view suggests that it means that he is 
immune from all sin, but God knows best. 

The Prophet says: ^They come to me. I seek permission to see my 
Lord and I am granted permission’. Oādī Tyad said: 


It means—but God knows best—that he is granted permission 
to intercede, as he has been promised and given the praised 
status God has preserved for him and informed him that he 
will be resurrected in that status ... In the hadith narrated by 
Anas and Abū Hurayrah, it is stated that after the Prophet 
prostrates himself and praises God as he does, when he is 
permitted to intercede, he will first say: "My community! My 
community!” In the version narrated by Hudhayfah of this 
same hadith, it is mentioned: ‘They come to Muhammad 
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(peace be upon him) and he rises. He is granted permission, 
and trust and kinship are sent over. They stand to the right 
and left of the simt, which is the narrow pathway erected over 
Hell. The first of them will pass over like lightning', and he 
continues his narration of the hadith. Thus, the hadith is 
complete. This is the intercession that mankind appealed to 
him to request, which focuses on relief from the hardship of 
the wait, so that people's fates are determined. After that, he is 
permitted to intercede on behalf of his community and for 
sinners. Moreover, intercession is also granted to prophets, 
angels and others as mentioned in other hadiths. 

The earlier hadiths speaking of seeing God state that the 
gathering of mankind includes that every community will 
follow what it used to worship, then the believers will be 
separated from the hypocrites, then intercession will be 
permitted, and the sirāt will be erected. This suggests that the 
time when every community follows what they worshipped 
may be the beginning of judgement and relief from the 
hardship of waiting. It is also the beginning of the praised 
status granted to Prophet Muhammad. Thus, the intercession 
that is mentioned as being granted is intercession on behalf of 
sinners as they pass along the sirāt. This is the apparent 
meaning of the hadiths, and whereby this intercession is 
granted to Prophet Muhammad (peace be upon him) and 
others, as stated in hadiths. Subsequently, intercession on 
behalf of people in Hell is mentioned. Thus, texts of all 
relevant hadiths are consistent and their meanings are put in 
order, God willing. 


The Prophet says: "My Lord, none remains except those detained 
by the Qur'an'. This means the ones condemned to perpetual stay. 
Muslim makes clear that the words 'which means the ones 
condemned to perpetual stay' is the explanation stated by Oatadah, a 
narrator of the hadith. This is a correct interpretation and it means 
that those the Qur'an mentions will remain in Hell forever. These are 
the unbelievers, as God says: 'For a certainty, God does not forgive that 
partners are associated with Him’. (4: 48) This confirms the view of the 
people of the truth and scholars of earlier generations, which makes 
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clear that no one who dies believing in God's oneness remains in 
Hell forever, but God knows best. 

The Prophet says: ‘I then go back and say “my Lord”.’ This means 
that he goes back to the place he was at when he first stood and 
made his reguest: the position of his intercession. 

The hadith uses the expression ‘an atom’s weight of goodness’. 
The atom was not known during the Prophet’s lifetime, yet the 
Prophet uses the word dharrah, which means ‘atom’. It is used in the 
Qur’an in the same sense, indicating the smallest measure 
imaginable, or even unimaginable. Al-Nawawi gives it the meaning 
that the word carried at the time, which is ‘a very small type of ant’. 


Transmission 


Both al-Jahdari and al-Ghubari mentioned in the first chain of 
transmission are called after their ancestors, Jahdar and Ghubar, who 
gave their names to their respective tribes. 

In the chains of transmission of these hadiths, Muslim says: 
‘Muhammad ibn al-Muthanna and Muhammad ibn Bashshar 
narrated: Ibn Abi ‘Adi narrated; from Sa īd; from Qatadah; from 
Anas ...’. He also says: ‘Muhammad ibn al-Muthanna narrated: 
Mu ‘adh ibn Hisham narrated; my father narrated to me; from 
Qatadah; from Anas ibn Malik ..”. Muslim further says: 
‘Muhammad ibn Minhal al-Darir narrated: Yazid ibn Zuray‘ 
narrated; Saad ibn Abi 'Arūbah and Hisham, al-Dastawā'ī seller, 
narrated; from Qatadah; from Anas ibn Malik ...’. Furthermore, 
Muslim says: "Abū Ghassan al-Misma ī and Muhammad ibn al- 
Muthanna narrated to me: Mu‘adh (meaning Ibn Hisham) narrated; 
my father narrated to me; from Qatadah; Anas ibn Malik narrated 
...”. In the next hadith, Muslim says: "Abū al-Rabī' al-‘Ataki narrated; 
Hammad ibn Zayd narrated; Ma'bad ibn Hilal al-‘Anazi narrated 
from Anas. These are five different chains of transmission, yet all 
reporters included in them were from Basrah. Such a coincidence is 
so beautiful and extremely rare, with five consecutive chains of 
transmission featuring reporters all from the same city. 

Ibn Abi ‘Adi’s name is Muhammad ibn Ibrahim ibn Abi ‘Adi. 
Sa ‘id ibn Abi 'Arūbah is variously mentioned as Ibn Abi al-‘Artbah, 
and Abū 'Arübah's name is Mahrān. We have already mentioned 
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that Sa īd suffered from memory impairment in his old age, and as 
we have stated earlier, when a reporter is known to have suffered 
memory impairment, his reports during this period are discarded. 
Therefore, when such a reporter is mentioned in either of the Sahih 
anthologies, it is taken for granted that his narration was given prior 
to the impairment of his memory. 


[350-326]. (Dar al-Salam 0377) Abū al-Rabī' al-‘Ataki nar-rated:! 
Hammad ibn Zayd narrated; Ma‘bad ibn Hilal al-‘Anazi narrated 
[H]. Also, Sa īd ibn Mansur narrated (his text); Hammad ibn Zayd 
narrated; Ma bad ibn Hilal al-‘Anazi narrated: "We went to Anas ibn 
Malik and sought Thabit’s company. When we arrived he was 
offering the mid-morning prayer, Duha. Thabit requested entry for 
us and we entered. 


Hisham, al-Dastawā T's seller, is identified by his trade. Dastawa’ 
is a small town in al-Ahwaz region. He used to import and sell 
clothes and material from it. He came to be known as Hisham al- 
Dastawā'ī or Hisham, al-Dastawa’l seller, meaning the seller of al- 
Dastawā'ī material. Abū Ghassan al-Misma ī has been mentioned 
more than once, and his affiliation is to Misma‘, the ancestor who 
gave his name to his tribe. 

When Muslim mentions Mu ‘adh in the chain of transmission he 
adds (meaning Ibn Hishām). As we have said earlier, this is because 
as Muslim received the hadith, the narrator mentioned Mu'adh 
without his father's name. Muslim did not justify that he should add 
'Ibn Hishàm' after Mu'adh's name because the narration did not 
include it. Therefore, to identify Mu'adh properly, he added his 
father's name in between brackets. We have already explained this 
several times, but I am repeating it here for ease of reference and 
increased clarity. With the passage of time, it may be forgotten. 
Moreover, some readers might be reading this without being aware 
of the earlier explanation. Abū al-Rabī' al-‘Ataki is also al-Zaharani. 
Muslim mentions him in many places. His name is Sulaymān ibn 
Dāwūd. Qadi 'lyad said: ‘Muslim mentions him as al-Zaharānī at 
times and as al-"Atakī at other times, and he mentions both together 
sometimes, but the two cannot be combined in any way as both refer 
to the Azd tribe, but there may be some reason to justify combining 
them, but God knows best.’ 
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He placed Thābit with him on his couch. He said to him: "Abū 
Hamzah, your brothers from Basrah request you to narrate to them 
the hadith of intercession”. He said: Muhammad (peace be upon 
him) told us: “On the Day of Judgement, people will be speaking 
to each other, confused. They will go to Adam and say to him: 
‘Intercede for your offspring’. He will say: ‘I am not fit for it, but go 
to Abraham (peace be upon him), as he is God’s friend’. They go to 
Abraham, but he says to them: ‘I am not fit for it, but go to Moses 
(peace be upon him), to whom God spoke directly’. Moses is 
approached, but he says: ‘I am not fit for it, but go to Jesus, God’s 
spirit and word’. Jesus is approached but he says: ‘I am not fit for 
it, but go to Muhammad (peace be upon him)’. They come to me 
and I say: ‘I shall do it. I go ahead and seek permission to see my 
Lord and I am admitted. I stand before Him and praise Him with 
praises I cannot say now. My Lord inspires me with them. Then I 
prostrate myself before Him. I will be told: “Muhammad, lift your 
head; speak and you will be listened to; make your request and 
you will be given it; intercede and your intercession will be 
granted”. I will say: “My Lord! My community! My community!” I 
will be told: “Go ahead. Whoever have in their hearts the weight of 
a grain of wheat or a grain of barley of faith, take them out [of 
Hell]". I go and do that. I then go back to my Lord and praise Him 
with those praises then prostrate myself before Him. I will be told: 
"Muhammad, lift your head; speak and you will be listened to; 
make your request and you will be given it; intercede and your 
intercession will be granted". I will say: "My community! My 
community!” I will be told: "Go ahead. Whoever have in their 
hearts the weight of a mustard seed of faith, take them out [of 
Hell]". I go and do that. I then go back to my Lord and praise Him 
with those praises then prostrate myself before Him. I will be told: 
"Muhammad, lift your head; speak and you will be listened to; 
make your request and you will be given it; intercede and your 
intercession will be granted". I will say: "My Lord! My community! 
My community!" I will be told: "Go ahead. Whoever have in their 
hearts less and less and less than a mustard seed of faith, take them 
out [of Hell]". I go and do that”. 

"This is Anas's narration as he told us. We took our leave and 
left. When we were at Zahr al-Jabban, we said: "We may as well 
visit al-Hasan and greet him". He was hiding in Abū Khalīfah's 
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place. We entered and greeted him. Then we said: "Abū Sa īd, we 
have come to you after having visited your brother, Abū Hamzah. 
We never heard the like of a hadith he narrated to us concerning 
intercession”. He said: "Tell it me”. We related the hadith to him. 
He said: "Go on”. We said: "That is all”. He said: "He narrated it to 
us twenty years ago, when he was in full health. He has left 
something out and I do not know whether he has forgotten in his 
old age or he did not like to tell it to you so fearing that you may 
slacken”. We said: “Tell it to us”. He laughed and said: “Man has 
been created hasty. I have mentioned this to you only because I 
intend to narrate it to you”. [The Prophet said]: “I then go back to 
my Lord for the fourth time and praise Him with those praises then 
prostrate myself before Him. I will be told: ‘Muhammad, lift your 
head; speak and you will be listened to; make your request and 
you will be given it; intercede and your intercession will be 
granted’. I will say: ‘My Lord! Permit me for whoever said, “There 
is no deity other than God”.’ He will say: “This is not yours, but by 
My power, pride, greatness and authority: I shall bring out of it 
whoever said: there is no deity other than God"". 

‘He added: “I bear witness that al-Hasan narrated this to us as 
he heard Anas ibn Malik narrating it. I believe he said, ‘20 years 
earlier when he was in full health’”.’”4 
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Text Explanation 


74. The hadith mentions that Anas ibn Malik sat Thabit with him on 
his couch. This makes it clear that a scholar or the head of an 
assembly should honour his distinguished visitors and show them 
extra hospitality. 

On the third occasion, the Prophet is told to bring out of Hell 
everyone who had ‘less and less and less than the weight of a 
mustard seed of faith in their hearts’. This is how the hadith is 
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mentioned in all original copies, with ‘less than’ repeated three times. 
This confirms the views of scholars of the early days and all Sunni 
scholars and theologians who share their opinion that faith may 
increase or decrease. Several other texts in the Qur’an and the 
Sunnah confirm this. We have explained this rule at the beginning of 
the Book of Faith, clarifying the different views on this point and 
how they may be reconciled, but God knows best. 

The continuation of the hadith narrated by al-Hasan includes 
several useful points. We may first explain that Zahr al-Jabban means 
the place next to the desert, as al-Jabban means the desert, whether it 
is used in its masculine or feminine form. The word is also used to 
refer to a graveyard, because graveyards used to be situated in the 
desert. Zahr al-Jabban would mean the place to the back of, or next to 
a graveyard. 

The narrator mentions that when they reached the place they 
thought of visiting al-Hasan, meaning the famous scholar al-Hasan 
al-Basri, who was hiding from al-Hajjaj, the governor of Iraq at the 
time. When they reported to him the hadith that Anas had narrated 
to them, he asked for the rest of it. The hadith then mentions that al- 
Hasan laughed when his guests asked him to narrate the rest of the 
hadith, and he said to them "Man has been created hasty’. This gives 
us two points: The first is that it is appropriate for a scholar to laugh 
with his friends when there is a friendly atmosphere between them, 
but his laughter should not be excessive, detracting from his respect. 
It also makes clear that it is permissible to quote from the Qur’an 
what is suitable for the occasion. It is confirmed in authentic hadiths 
that the Prophet did this when he visited ‘Ali and Fatimah. When he 
left, he said: ‘Man is, above all else, always given to contention’, (18: 54) and 
there are many other examples of this. 

When the Prophet appeals to God for those who said ‘there is no 
deity but God’, God says: ‘By My power, pride, greatness and 
authority, I shall bring out of it whoever said: there is no deity other 
than God’. This means that God will bestow His grace on them 
without intercession by anyone. This echoes hadith No. 327, which 
attributes to God the statement: "The angels, the prophets and the 
believers have all done their intercession. Only the Most Merciful of 
all those who have mercy remains’. 

At the end of the hadith Ma‘bad adds: ‘I bear witness that al- 
Hasan narrated this to us as he heard Anas ibn Malik narrating it ...’. 
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This is to confirm to every reader of the hadith that this is what 
happened and what al-Hasan stated, but God knows best. 


[351-327]. (Dar al-Salam 0378) Abū Bakr ibn Abi Shaybah and 
Muhammad ibn ‘Abdullah ibn Numayr narrated! (they are in 
agreement in the way of reporting the hadith except for a word here 
or there). They said: Muhammad ibn Bishr narrated; Abū Hayyan 
narrated; from Abu Zur'ah; from Abū Hurayrah: ‘One day, the 
Prophet (peace be upon him) was brought some meat. The 
shoulder was given to him, and he liked it. He took a bite of it, 
then he said: “I am the master of mankind on the Day of 
Judgement. Do you know by what? God will gather mankind, past 
and future generations, in one plane. They will all hear a caller, 
and eyesight will get through them. The sun will be brought near 
and people will be in unbearable distress and unendurable grief. 
Some people will say to others: ‘Do you not realize what condition 
you are in? Do you not see how you suffer? Would you not look for 
someone to intercede with your Lord on your behalf?’ Some people 
will say: "Go to Adam’. They go to Adam and say: ‘Adam, you are 
the father of all mankind. God created you with His hand and 
breathed into you of His spirit, and He commanded the angels to 
prostrate themselves before you. Intercede with your Lord for us. 
Do you not see the distress we are in? Do you not see our 
condition?’ Adam will say: ‘My Lord is today in a state of anger the 
like of which He has never had and He will never be as angry 
again. He had forbidden me eating from the tree but I disobeyed 
Him. [I fear for] my soul; my soul. Go to someone else. Go to 
Noah’. 

“They go to Noah and say: “Noah, you are the first messenger 
God sent to the world, and He described you as His truly grateful 
servant. Intercede with your Lord for us. Do you not see the 
distress we are in? Do you not see our condition?’ He will say: ‘My 
Lord is today in a state of anger the like of which He has never had 
and He will never be as angry again. I had a supplication and I 
prayed against my people. [I fear for] my soul; my soul. Go to 
Abraham’. 

“They go to Abraham and say: "You are God's prophet and of all 
the people of the earth, you are His friend. Intercede with your 
Lord for us. Do you not see the distress we are in? Do you not see 
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our condition?” Abraham will say: "My Lord is today in a state of 
anger the like of which He has never had and He will never be as 
angry again. He mentions his lies and says: [I fear for] my soul; my 
soul. Go to someone else. Go to Moses’. 

"They go to Moses and say: "Moses, you are God's messenger. 
God honoured you above all mankind with His messages and by 
speaking to you. Intercede with your Lord for us. Do you not see 
the distress we are in? Do you not see our condition?” He will say: 
"My Lord is today in a state of anger the like of which He has never 
had and He will never be as angry again. I killed a man whom I 
was not ordered to kill. [I fear for] my soul; my soul. Go to Jesus”. 

“They go to Jesus and say: ‘Jesus, you are God’s messenger. You 
spoke to people when you were in the cradle. You are a word God 
gave to Mary and you are of His spirit. Intercede with your Lord 
for us. Do you not see the distress we are in? Do you not see our 
condition?” He will say: "My Lord is today in a state of anger the 
like of which He has never had and He will never be as angry 
again.” He does not mention any sin committed, but said: '[I fear 
for] my soul; my soul. Go to someone else. Go to Muhammad”. 

"They will come to me and say: "Muhammad, you are God's 
Messenger and the last of all prophets. God has forgiven you your 
earlier and later sins. Intercede with your Lord for us. Do you not 
see the distress we are in? Do you not see our condition?” I will go 
forward and will be underneath the Throne where I prostrate 
myself before my Lord. Then God will reveal to me and inspire me 
with His praises and glorifications that He has never revealed to 
anyone before. Then it will be said: "Muhammad, lift your head; 
make your reguest and it will be granted; intercede and your 
intercession will be accepted”. I will lift my head and say: "My 
Lord! My community! My community! I will be told: Muhammad, 
enter into Heaven from its right gate those from your community 
who do not have to account for their deeds. The rest share the other 
gates with other communities’. By Him who holds Muhammad’s 
soul in His hand, the distance between the two doors of the gates 
of Heaven is like the distance between Makkah and Hajar, or 
between Makkah and Busra”.’ 
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[352—328]. (Dar al-Salām 0379) Zuhayr ibn Harb narrated to me: Jarīr 
narrated; from Umārah ibn al-Qa‘qa‘; from Abū Zur‘ah; from Abū 
Hurayrah: 'A plate of tharīd and meat was placed in front of God's 
Messenger (peace be upon him), and he picked up the shoulder. It 
was the piece of lamb he liked best. He took a bite and said: "I 
shall be the master of mankind on the Day of Judgement". He then 
took another bite and said: "I shall be the master of mankind on 
the Day of Judgement". When he saw that his companions did not 
ask him about this, he said: "Should you not ask me how?" They 
said: "How will it be, Messenger of God?" He said: "Mankind 
shall stand before the Lord of all worlds ...". He narrated the 
hadith with the same meaning of the hadith narrated by Abu 
Hayyan from Abū Zur'ah. He added in the case of Abraham that he 
said about the planet, "This is my Lord", and that he said to the 
people when they asked him who smashed their deities, "It was 
this one, the biggest of them, who did it", and also when he said to 
his people, "I am ill". The Prophet said: "By Him who holds 
Muhammad 's soul in His hand, the distance between the two doors 
of heaven up to the two sides of the gate is equal to the distance 
between Makkah and Hajar, or between Hajar and Makkah". I am 
not sure which one he said.” 
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[353-329]. (Dar al-Salām 0380) Muhammad ibn Tarif ibn Khalīfah al- 
Bajalī narrated: Muhammad ibn Fudayl narrated; Abū Mālik al- 
Ashja ī narrated; from Abū Hazim; from Abū Hurayrah; as also Abū 
Malik; from Rib‘; from Hudhayfah. Both said: 'God's Messenger 
(peace be upon him) said: “God, the Blessed, the Exalted will 
gather mankind. The believers will stand there until Heaven is 
brought near to them. They go to Adam and say: ‘Our father, pray 
that Heaven is opened for us’. He will say: ‘What drove you out of 
Heaven other than the error of Adam, your father? It is not for me 
to do that. Go to my son Abraham, God’s friend’. Abraham will 
say: "That is not for me to do. I was God’s friend only from far 
behind. Go to Moses to whom God spoke directly’. They go to 
Moses, but he says: "That is not for me to do. Go to Jesus, God's 
word and spirit’. Jesus says to them: ‘That is not for me to do’. They 
go to Muhammad (peace be upon him) and he rises. He is granted 
permission. Trust and kinship are sent over. They stand to the right 
and left of the sirat. The first of you will pass like lightning.” I 
said: “Both my parents may be sacrificed for you, what does ‘like 
lightning’ mean?” He said: “Do you not see how lightning goes far 
and back in the wink of an eye? Then like wind, then like birds 
and people moving at speed. It is their actions that set them fast. 
Your Prophet will be standing by the sirāt, saying: "My Lord, keep 
us safe; keep us safe’, until people’s deeds will be unable [to move 
them]. It will then be like a man coming over and cannot move 
better than crawling. By the two sides of the sirat there are hanging 
hooks, commanded to snatch whoever they will snatch. People will 
be either an injured but saved person or one who is in the thick of 
Hell".' 

By Him who holds Abū Hurayrah's soul in His hand, the 
bottom of Hell is equal to the distance covered in seventy years.” 
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Text Explanation 


75. The hadith mentions that when the food was served, 'the 
shoulder was given to the Prophet because he liked it’. Qadi Tyad 
said: ^The Prophet liked the shoulder because it cooked faster and 
was tastier and because it was far from the parts that may cause 
harm’. Al-Tirmidhi relates that ‘A’ishah said: "The shoulder was not 
the meat God's Messenger liked best, but he had meat only at long 
intervals. Hence, he preferred it because it cooked quicker'. 

The Prophet said: 'I will be the master of mankind on the Day of 
Judgement'. He only says this in acknowledgement of the grace God 
bestows on him. He is ordered to do so, as God says to him: "Speak of 
your Lord's favours’. (93: 11) It also advises us of what we owe to him. 
Oādī ‘Tyad said: ‘It is mentioned that the master is the one who excels 
his people and the one to whom they resort when they face tough 
problems. Prophet Muhammad (peace be upon him) is the master of 
mankind in both this life and the life to come. However, he mentions 
the latter in particular because its honour is higher and because all 
mankind, Adam and all his offspring, will be under Prophet 
Muhammad's banner. God says: “With whom does sovereignty rest today? 
With God, the One who holds absolute sway over all that exists”. (40: 16) This 
means that all claims to sovereignty and dominion are discarded on 
that Day, but God knows best'. 
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The Prophet says: "God will gather mankind, past and future 
generations, in one plane. They will all hear a caller, and eyesight 
will get through them’. Al-Kisā'ī said: ‘If someone's look reaches me 
and what is beyond, it is said to get through me’. As for the meaning 
of the expression in the hadith, al-Harawī said: "Abū ‘Ubayd 
suggests that it means that God’s sight encompasses them all. Others 
say that the eyesight of onlookers will go through them because they 
stand on a level plane. As for God, He encompasses people now and 
always’. In Matāli* al-Anwar, Ibn Qaraqul says: ‘It means that an 
onlooker will see them all, and none will be hidden from him 
because they all stand on a level plane, with nothing to hide anything 
from onlookers ... . This is a better explanation than that of Abu 
‘Ubayd, suggesting that God takes them all in His sight because His 
sight encompasses them all in all situations, whether they are on a 
level plane or in other places’. Imam Abū al-Sa‘adat Ibn al-Athir 
mentions the different views of Abu ‘Ubayd and others, then says 
that to understand that the hadith refers to the eyesight of creatures 
is more appropriate than to refer it to God’s sight. Al-Nawawi adds 
that this is the more correct view, but God knows best. 

Adam and other prophets (peace be upon them all) say: ‘My Lord 
is today in a state of anger the like of which He has never had and He 
will never be as angry again’. What is meant by God’s anger is what 
appears of His punishment of those who disobeyed Him and what 
they will endure of painful suffering, as well as what all mankind 
will see of unimaginable horrors. There is no doubt that all this never 
happened before and will never happen again. This is the meaning of 
God’s anger, while His pleasure means the grace He bestows on 
those whom He honours and rewards. Indeed, changes of mood 
displaying anger and pleasure do not apply to God, but He knows 
best. 

The hadith mentions that the distance between the two doors of 
the gates of Heaven is like that between Makkah and Hajar, or 
Makkah and Busra. Hajar was the main city in Bahrain, the eastern 
part of the Arabian Peninsula. It is different from the Hajar 
mentioned in another hadith, which is a village near Madinah. Busra 
is a city in southern Syria, three stages' away from Damascus. It is the 
main city of Hawran, and the distance between it and Makkah is a 
month's travel. 
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In the hadith, Abraham is quoted: ‘I was God’s friend only from 
far behind’. Imam Ismā īl ibn Muhammad al-Taymī, the author of al- 
Tahrir, said: ‘This is a word that is said to show humility. What he 
meant to say is: I do not have that sublime status. This is a fine 
statement meaning that whatever honour I have been given was 
through Gabriel’s embassy. Go to Moses because what he was given 
is God speaking to him directly, without an intermediary. He 
repeated the word “behind” because Prophet Muhammad (peace be 
upon him) was spoken to directly and he saw God. Thus, Abraham 
meant, “I am behind Moses who is behind Muhammad”, (peace be 
upon them all)’. 

The hadith mentions that ‘trust and kinship will be sent over and 
they stand to the right and left of the sirāt”. This is meant to highlight 
the importance of both trust and kinship. They are given the form 
God wishes to give them. The author of a/-Tahrir said: "They stand 
there to demand their rights from everyone who wants to cross’. 

The hadith mentions that people will pass at different speeds, 
with the first like lightning and the next like wind. This is all 
according to their deeds, which determine their speed. 

Abu Hurayrah says after narrating the hadith that the bottom of 
Hell is equal to the distance covered in seventy years. This is one 
rendering of Abū Hurayrah’s words, but they may also be rendered 
as ‘the bottom of Hell is reached in seventy years’ travel’, but God 
knows best. 


Transmission 


We mentioned earlier that Abū Hayyan’s name is Yahya ibn Sa ‘id 
ibn Hayyan, and Abū Zur‘ah’s name is Harim, but it is variously 
said to be ‘Amr, Ubaydillāh and ‘Abd al-Rahmān. 


i. This chapter is not given a number in al-Mu jam al-Mufahras. 
ii. Related by al-Bukhari, 6565. 


i. Related by al-Bukhārī in a longer version, 4476; Ibn Mājah in a longer version, 
4312. 
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ii. 


ii. 


ii. 


Related by al-Bukhārī in a longer version, 7410, and in shorter versions, 7450 
and 7516. 

Related by al-Bukhārī, 44, and in a longer version, 7410; al-Tirmidhī, 2593; Ibn 
Majah, 4312. 

'An atom' and 'a grain of corn' are written in identical ways in Arabic when 
short vowels are not added, which is the normal way of writing Arabic. Abü 
Bistām is Shu bah. 

Related by al-Bukhārī, 7510. 

Related by al-Bukhārī, 3361, 3340 and 4712; al-Tirmidhī, 2434, and in a shorter 
version 1837; Ibn Mājah, 3307. 

This is how the distance was expressed when al-Nawawī wrote his 
commentary. Busra is about 100 kilometres from Damascus. 

The distance between Makkah and Hajar, or Makkah and Busra, is over 1,000 
kilometres (700 miles). 
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CHAPTER 85 


THE PROPHET’S STATEMENT: ‘I AM 
THE FIRST TO INTERCEDE IN 
HEAVEN ANDI HAVE THE LARGEST 
FOLLOWING AMONG PROPHETS’ 


[354—330]. (Dar al-Salam 0381) Qutaybah ibn Sa‘d and Ishaq ibn 
Ibrahim narrated: Qutaybah said: Jarir narrated from al-Mukhtar ibn 
Fulful; from Anas ibn Malik: ‘God’s Messenger (peace be upon him) 
said: “I am the first to intercede in Heaven and I have the largest 
following among prophets”.’ 
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[355—331]. (Dar al-Salam 0382) Abū Kurayb Muhammad ibn al-'Ala' 
narrated: Mu‘awiyah ibn Hisham narrated; from Sufyan; from 
Mukhtar ibn Fulful; from Anas ibn Malik: 'God's Messenger (peace 
be upon him) said: “I shall have the largest following among 
prophets on the Day of Judgement, and I shall be the first to knock 
at the door of Heaven”.’ 
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[356—332]. (Dar al-Salām 0383) Abū Bakr ibn Abi Shaybah narrated: 
Husayn ibn "Alī narrated; from Za'idah; from al-Mukhtar ibn Fulful: 
Anas ibn Malik said: "The Prophet (peace be upon him) said: "I will 
be the first intercessor in Heaven. None of the prophets has been 
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believed as I am believed. Among prophets is one who was not 
believed except by one man from among his people”.’ 
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[357-333]. (Dar al-Salam 0384) ‘Amr al-Nāgid and Zuhayr ibn Harb 
narrated to me: Hashim ibn al-Qasim narrated; Sulayman ibn al- 
Mughirah narrated; from Thabit; from Anas ibn Malik: ‘God’s 
Messenger (peace be upon him) said: “On the Day of Judgement, I 
shall come to the gate of Heaven and request it open. Its keeper 
will say: ‘Who are you?’ I will say: ‘Muhammad’. He will say: ‘I am 


commanded that I do not open to anyone before you’”.’”° 
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76. As these hadiths are self-explanatory, al-Nawawi gives no 
commentary on them. 
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CHAPTER 86 


THE PROPHET SAVES A PRAYER OF 
INTERCESSION FOR HIS 
COMMUNITY 


[358-334]. (Dar al-Salam 0385) Yunus ibn ‘Abd al-A lā narrated to 
me: ‘Abdullah ibn Wahb reported; Malik ibn Anas reported to me; 
from Ibn Shihab; from Abū Salamah ibn ‘Abd al-Rahmān; from Abū 
Hurayrah: ‘God’s Messenger (peace be upon him) said: “Every 
Prophet has a prayer he may request. I prefer to save my prayer so 
as to intercede for my community on the Day of Judgement”.’ 
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[359-335]. (Dar al-Salam 0386) Zuhayr ibn Harb and ‘Abd ibn 
Humayd narrated to me: Zuhayr said: Ya'qub ibn Ibrahim narrated; 
Ibn Shihab's nephew narrated; from his uncle; Abū Salamah ibn 
‘Abd al-Rahmān reported to me; that Abū Hurayrah said: "God's 
Messenger (peace be upon him) said: "Every Prophet has a prayer, 
and it is my wish, God willing, to save my prayer so as to intercede 
for my community on the Day of Judgement". 
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[000—336]. (Dar al-Salam 0387) Zuhayr ibn Harb and ‘Abd ibn 


Humayd narrated to me: Zuhayr said: Ya ‘qub ibn Ibrahim narrated; 
Ibn Shihab’s nephew narrated; from his uncle; ‘Amr ibn Abi Sufyan 
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ibn Asīd ibn Jāriyah al-Thagafī narrated to me the same; from Abū 
Hurayrah; from God's Messenger (peace be upon him). 


[360—337]. (Dar al-Salām 0388) Harmalah ibn Yahya narrated to me: 
Ibn Wahb reported; Yunus reported to me; from Ibn Shihab; that 
‘Amr ibn Abi Sufyan ibn Asid ibn Jariyah al-Thaqafi reported to him; 
that Abū Hurayrah said to Ka b al-Ahbar that God’s Prophet (peace 
be upon him) said: ‘Every Prophet has a prayer, and it is my wish, 
God willing, to save my prayer so as to intercede for my 
community on the Day of Judgement’. Ka‘b said to Abū Hurayrah: 
‘Have you yourself heard this from God’s Messenger (peace be 
upon him)?’ Abu Hurayrah said: ‘Yes’. 
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[361-338]. (Dar al-Salam 0389) Abu Bakr ibn Abi Shaybah narrated! 
and Abū Kurayb narrated (this is Abū Kurayb’s text): both said: Abū 
Mu āwiyah narrated; from al-A‘mash; from Abū Salih; from Abū 
Hurayrah: ‘God’s Messenger (peace be upon him) said: “Every 
Prophet has a prayer that will be answered. Every Prophet was 
quick to say his prayer, but I saved my prayer so as to intercede for 
my community on the Day of Judgement. It will, God willing, 
benefit everyone of my community who dies associating no 
partners with God”.’ 
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[362—339]. (Dar al-Salām 0390) Qutaybah ibn Sa īd narrated: Jarīr 
narrated; from ‘Umarah (who is Ibn al-Qa'qa5; from Abū Zur'ah; 
from Abū Hurayrah: ‘God’s Messenger (peace be upon him) said: 
"Every Prophet has an answered prayer which he says and it is 
answered and he is given it. I have saved my prayer as intercession 
for my community on the Day of Judgement". 
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[363-340]. (Dar al-Salàm 0391) Ubaydillāh ibn Mu ‘adh al-‘Anbari 
narrated: my father narrated; Shu‘bah narrated; from Muhammad 
(who is Ibn Ziyad): ‘I heard Abū Hurayrah say: "God's Messenger 
(peace be upon him) said: ‘Every Prophet had a prayer he said for 
his community and it was answered. I wish, God willing, to delay 
my prayer so as to intercede for my community on the Day of 
Judgement”. 
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[364-341]. (Dar al-Salam 0392) Abū Ghassan al-Misma T narrat-ed to 
me, and Muhammad ibn al-Muthanna and Ibn Bashshar narrated, 
(this is Abu Ghassan’s text); they said: Mu‘adh (meaning Ibn 
Hisham) narrated; my father narrated to me; from Abū Qatadah; 
Anas ibn Malik narrated: ‘God’s Prophet (peace be upon him) said: 
“Every Prophet has a prayer which he said for his community; but I 
saved my prayer so as to intercede for my community on the Day 
of Judgement”.’ 
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[000—342]. (Dār al-Salām 0393) Zuhayr ibn Harb and Ibn Abi Khalaf 
narrated the same to me saying: Rawh narrated; Shu bah narrated; 
from Qatadah; with the same chain of transmission. 
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[365-343]. (Dar al-Salam 0394) [H]. Abu Kurayb narrated: Waki* 
narrated [H]. Also, Ibrahim ibn Sa īd al-Jawharī narrated it to me; 
Abū Usamah narrated; all of them from Mis ar; from Qatadah, with 
this chain of transmission. However, Waku's narration says: "Every 
Prophet is given ...' and Abu Usumah’s narration says: ‘From the 
Prophet (peace be upon him)'. 


BE acd ie is KĀ as a tech ass ces TIE i AGES 


< 


2 
"e £ [1 
| 


S gs aod ule ds. i dá IE a55 test Gol g ay s dS e kt 
ges ee atio. 


[000-344]. (Dar al-Salam 0395) Muhammad ibn ‘Abd al-'Ala' 
narrated to me: al-Mu ‘tamir narrated; from his father; from Anas that 
God's Prophet said: mentioning a similar hadith to Oatūdah's 
narration from Anas. 
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[366-345]. (Dar al-Salam 0396) Muhammad ibn Ahmad ibn Abi 
Khalaf narrated to me: Rawh narrated; Ibn Jurayj narrated; Abü al- 
Zubayr reported to me that he heard Jabir ibn ‘Abdullah say; from 
the Prophet (peace be upon him): "Every Prophet has a prayer which 
he said for his community; but I saved my prayer so as to intercede 


for my community on the Day of Judgement. 
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Text Explanation 


77. These hadiths are mutually explanatory. They mean that every 
prophet was given a prayer that is certain to be answered, and he 
was certain it would be answered. The rest of their prayers and 
supplications were in the balance; they hoped they would be 
answered, and some of them were, but others were not. Qadi Tyad 
mentions that it is possible these hadiths identify that every prophet 
had a prayer for his community, as stated in the last two hadiths, but 
God knows best. 

This hadith shows how the Prophet was very compassionate 
towards his community, caring for his people and considering their 
most important needs. He delayed his prayer to the time when they 
would be most in need of it. The Prophet says that ‘it will, God 
willing, benefit everyone of my community who dies associating no 
partners with God’. This confirms the view of the people of the truth 
that everyone who dies associating no partners with God will not 
remain in Hell permanently, even though they persisted in 
committing major sins, and evidence confirming this has been 
mentioned in various places. When the Prophet says this, he adds 
‘God willing’, seeking the blessing associated with it and doing what 
God bid him to do: "Never say about anything, “I shall do this tomorrow’, 
without adding, "if God so wills". (18: 23-4) 


Transmission 


Ka b al-Ahbar’s name is Ka b ibn Māti". Al-Ahabar is the plural of 
Habr, which means rabbi. He was a Jewish scholar in his own right 
who embraced Islam during Abū Bakr’s reign, some reports say that 
this was in Umar's reign, and he was given this name because he 
kept the rabbis’ books and writing materials. He died in Homs in 
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Syria in 32 AH, 753 CE, during Uthmān's reign. He was considered 
among the best of the Tābi īn generation and is quoted by several of 
the Prophet’s companions. 

In one chain of transmission, Muslim says: ‘Abu Ghassan al- 
Misma í narrated to me, and Muhammad ibn al-Muthanna and Ibn 
Bashshar narrated, (this is Abu Ghassan’s text); they said: Mu‘adh 
(meaning Ibn Hisham) narrated ...’. It may be suggested there is 
some verbosity here, as Muslim mentions ‘al-Misma‘ narrated to 
me’ then he mentions his two other teachers and says ‘narrated’ 
again. In fact, this is an aspect of Muslim’s meticulous reporting, 
because when he heard the hadith from Abū Ghassan al-Misma í, 
Muslim was alone, while there were others when he heard it from 
the other two scholars. As we have mentioned in the Notes, when a 
reporter heard the hadith from his teacher alone, he should say that 
the teacher ‘narrated to me’, but when he is with others, he says 
‘narrated’. Thus, Muslim follows this rule and mentions that he 
heard it alone from Abu Ghassan before starting a new sentence 
mentioning that he heard the same hadith from other scholars when 
he was with others in their circles, but God knows best. Muslim then 
said: ‘They said: Mu ‘adh narrated’. The pronoun ‘they’ refers to all 
three of his teachers: Abū Ghassan, Muhammad ibn al-Muthannā 
and Ibn Bashshar. 

The first time this hadith is reported as narrated by Anas, it says: 
‘Every Prophet has a prayer ...’, then Muslim gives a different chain 
of transmission, but he says that in Waki"s narration it is, "Every 
Prophet is given a prayer ...'. This again shows how meticulous 
Muslim was in his reporting. 

The chain of transmission of the last hadith but one in this chapter 
includes, ‘Muhammad ibn ‘Abd al-'Alā' narrated to me: al-Mu ‘tamir 
narrated; from his father; from Anas’. This chain consists of reporters 
who all belonged to Basrah, but God knows best. 


i. Related by al-Tirmidhī, 3602; Ibn Majah, 4307. 
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CHAPTER 87 


THE PROPHET’S PRAYER FOR HIS 
COMMUNITY; HIS WEEPING AND 
COMPASSION FOR THEM 


[367-346]. (Dar al-Salām 0397) Yunus ibn ‘Abd al-‘Ala al-Sadafi 
narrated to me; Ibn Wahb reported; ‘Amr ibn al-Harith reported to 
me; that Bakr ibn Sawadah narrated to him; from ‘Abd al-Rahman 
ibn Jubayr; from ‘Abdullah ibn ‘Amr ibn al-‘As: ‘The Prophet (peace 
be upon him) recited what God, the Exalted, the Sublime, says 
concerning Abraham: “My Lord, they [false deities] have indeed led 
many people astray. Hence, he who follows me belongs to me”. (14: 
36) And Jesus (peace be upon him) said: “If You punish them, they 
are Your servants; and if You forgive them, You are indeed Almighty, 
Wise”. (5: 118) The Prophet then lifted his arms and said: “My 
Lord, my community! My community!” and he wept. God, the 
Exalted, the Sublime, said: “Gabriel, go to Muhammad—and He 
certainly knows best—and ask him why he is weeping”. Gabriel 
came and asked him. The Prophet told him what he said—and God 
knows best. God said: “Gabriel, go to Muhammad and tell him: We 
shall please you in respect of your community, and We shall not 
leave you displeased”.’”° 
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Text Explanation 


78. The hadith mentions that the Prophet recited a verse quoting 
Prophet Abraham and immediately after that it says ‘And Jesus said’, 
quoting another verse. This means that the Prophet recited the first 
verse, then recited what Jesus said as reported in the Qur’an. 

This hadith includes several important points. It shows how 
compassionate the Prophet was and how caring of his community he 
was, ensuring the best for them. It also includes that it is 
recommended to lift one’s arms during supplication. Most 
importantly, the hadith gives great news to this community—may 
God increase its honour—as God gives the promise to please the 
Prophet in respect of his community. Indeed, this hadith gives us the 
best hope the Muslim community may entertain. Furthermore, it 
shows the high status Prophet Muhammad (peace be upon him) 
enjoys with God and that He takes care of him. He sends Gabriel to 
ask him what makes him weep. He is then shown to be in the highest 
position with his Lord, as He promises to give him what will please 
him, but God knows best. This hadith is consistent with what God 
says: "And, certainly, in time your Lord will be bounteous to you and you will be 
well pleased’. (93: 5) 

God also promises the Prophet: "We shall not leave you 
displeased’. The author of al-Tahrir, Ismāīl ibn Muhammad al- 
Taymī, said: "This reconfirms the meaning and promises that the 
Prophet will not be in sorrow. The first promise that God will please 
him may be fulfilled by pardoning some people while others still go 
to Hell. Therefore, God promises to keep him pleased and not let him 
sorrow. Thus, all will be saved, but God knows best.’ 


Transmission 


All reporters in the chain of transmission of this hadith belonged to 
Basrah. We need to mention that Yunus ibn ‘Abd al-'Ala died in 264 
AH, 878 CE, while Muslim died in 261, i.e. three years before his 
teacher. 
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CHAPTER 88 


WHOEVER DIES AN UNBELIEVER 
WILL BE IN HELL; NEITHER 
INTERCESSION NOR RELATION 
WILL BENEFIT THEM 


[368—347]. (Dār al-Salām 0398) Abū Bakr ibn Abī Shaybah narrated:! 
‘Affan narrated; Hammad ibn Salamah narrated; from Thābit; from 
Anas; that ‘a man said: "Messenger of God, where is my father?” 
The Prophet said: "In Hell”. When the man left, the Prophet 
recalled him and said: "My father and your father are in Hell”. 
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Text Explanation 


79. This hadith tells us that whoever dies an unbeliever deserves 
punishment in Hell, and even being related to some of the most 
devout believers will not be of any benefit to such a person. The 
hadith also tells us that those who died during the period the Arabs 
worshipped idols deserve this punishment, too. This does not mean 
that they will be accountable without receiving a message, because 
they were aware of the message of God's oneness delivered by 
Prophet Abraham and other prophets and messengers (peace be 
upon them all). The Prophet recalled the man after he turned to leave 
and said to him that his own father shared the same fate. This was a 
gesture seeking to comfort the man by telling him that even the 
Prophet shared in such grief. 
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i. Related by Abū Dāwūd, 4718. 


444 


CHAPTER 89 


ON GOD’S ORDER: WARN YOUR 
NEAREST KINDRED 


[369-348]. (Dar al-Salām 0399) Qutaybah ibn Sa īd and Zuhayr ibn 
Harb narrated: Jarir narrated; from ‘Abd al-Malik ibn Umayr; from 
Mūsā ibn Talhah; from Abū Hurayrah: "When this verse: "Warn 
your nearest kindred", (26: 214) was revealed, God's Messenger 
(peace be upon him) invited the Quraysh and they gathered. He 
addressed them generally and addressed certain people in 
particular. He said: "Bani Ka'b ibn Lu'ayy! Save yourselves from 
the Fire. Bani Murrah ibn Ka'b! Save yourselves from the Fire. 
Bani ‘Abd Shams! Save yourselves from the Fire. Bani ‘Abd 
Manaf! Save yourselves from the Fire. Bani Hashim! Save 
yourselves from the Fire. Fatimah! Save yourself from the Fire. I 
can avail you nothing with God, but I have a relationship with you 
and I will maintain this relationship”.’ 
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[000—349]. (Dar al-Salam 0400) Ubaydillāh ibn Umar al-Qawariri 
narrated: Abu ‘Awanah narrated; from ‘Abd al-Malik ibn Umayr, 


with this chain of transmission, but Jarir’s narration is fuller and 
more complete. 
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[370-350]. (Dar al-Salam 0401) Muhammad ibn ‘Abdullah ibn 
Numayr narrated: Wakī' and Yūnus ibn Bukayr narrated; Hishām 
ibn Urwah narrated; from his father; from 'Ā'ishah: "When this 
verse: "Warn your nearest kindred" (26: 214) was revealed, God's 
Messenger (peace be upon him) stood on [the hill of] al-Safa and 
said: "Fatimah bint Muhammad, Safiyyah bint 'Abd al-Muttalib 
and all the [clan of] "Abd al-Muttalib! I can avail you nothing with 
God. You may ask me whatever you wish of my property". 
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[371-351]. (Dar al-Salām 0402) Harmalah ibn Yahya narrated to me: 
Ibn Wahb reported; Yūnus reported to me; from Ibn Shihāb; Ibn al- 
Musayyib and Abū Salamah ibn ‘Abd al-Rahmān reported to me; 
that Abū Hurayrah said: ‘When this verse: "Warn your nearest 
kindred”, (26: 214) was revealed, God’s Messenger (peace be upon 
him) said: “People of the Quraysh, buy your souls from God, for I 
can avail you nothing with God. Bani ‘Abd al-Muttalib, I can avail 
you nothing with Him. ‘Abbas ibn ‘Abd al-Muttalib, I can avail 
you nothing with God. Safiyyah, God’s Messenger’s aunt, I can 
avail you nothing with God. Fatimah, God’s Messenger’s daughter, 
ask me what you will, but I can avail you nothing with God”.’ 
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[000-352]. (Dar al-Salam 0403) ‘Amr al-Nagid narrated to me: 
Mu āwiyah ibn ‘Amr; Zā'idah narrated; ‘Abdullah ibn Dhakwan 
narrated; from al-A ‘raj; from Abū Hurayrah; from the Prophet, in 
similar terms. 
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[372-353]. (Dar al-Salam 0404) Abu Kamil al-Jahdari narrated: Yazid 
ibn Zuray' narrated; al-Taymi narrated; from Abū Uthmān; from 
Qabisah ibn al-Mukhārig and Zuhayr ibn ‘Amr: both said: "When 
this verse: "Warn your nearest kindred", (26: 214) was revealed, 
God's Prophet (peace be upon him) went to a mound on a 
mountain and stood above its highest stone and called out: "Bani 
‘Abd Manāf! I am a warner. My position with you is that of a man 
who saw the enemy [drawing near] and he raced to warn his 
people, but he feared that [the enemy] would outstrip him and he 
started shouting his warning". 

dye dI a ias e os uas. de EIE e SE BS sind ps 1s 


2 cae 


je 25 sé Ml fo āl 55 Sib dS s TRO 225 Jio IF NU ous ur i55 


JE Jes es de Gl adi GL eG Us ace ur S go 


à 


€ " 
dab dju 


ss U dies fas UT iš dl 


[000-354]. (Dar al-Salam 0405) Muhammad ibn ‘Abd al-Alā 
narrated: al-Mu‘tamir narrated; from his father; Abu ‘Uthman 
narrated; from Zuhayr ibn ‘Amr and Qabisah ibn Mukhariq; from 
the Prophet: the same. 


Bot gk "65... 


paši a he js Ole SIE I ee jā 


ooh ol ATR "y 


447 


[373-355]. (Dar al-Salam 0406) Abū Kurayb Muhammad ibn al-'Ala' 
narrated Abū Usāmah narrated; from al-A‘mash; from ‘Amr ibn 
Murrah; from Sa īd ibn Jubayr; from Ibn ‘Abbas: "When this verse: 
"Warn your nearest kindred” (26: 214) and your trusted closer ones, 
was revealed, God's Messenger (peace be upon him) went out and 
he climbed al-ūafū and called out. Some said: "Who is this calling 
out?” Others said: "Muhammad”. They gathered near. He said: 
"Clan of so-and-so! Clan of so-and-so! Clan of ‘Abd Manuf! Clan of 
‘Abd al-Muualib!" They gathered around him and he said: “Were I 
to tell you that horsemen are below this mountain, would you 
believe me?” They said: “We have never known you to tell a lie”. 
He said: “I am a warner to you of an approaching grievous 
suffering”. 

‘Abu Lahab said: “Confound you! Have you gathered us for 
nothing other than this?” He then left. This surah was then 
revealed: “Doomed are the hands of Abū Lahab; doomed is he” 
(Surah 111) Al-Aumash recited the full surah. 
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[374—356]. (Dar al-Salàm 0407) Abü Bakr ibn Abi Shaybah and Abü 
Kurayb narrated: Abu Mu'awiyah narrated from al-A*mash, with 
this chain of transmission, saying: “One day, God's Messenger 
(peace be upon him) climbed al-Safa and delivered a cry of 
warning. He continued in similar terms to Abū Usāmah's 
narration, but did not mention the revelation of the verse: "Warn 
your nearest kindred'.?? 
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Text Explanation 


80. In all these hadiths, the Prophet warns his people and tells them 
that he can avail them of nothing with God. What he meant is that 
they should not rely on the fact that they are related to him to protect 
them against God's punishment. However, he will continue to 
maintain his relationships with them, as they are his relatives and 
Islam urges its followers to be kind to relatives. 

The Prophet mentions in particular his daughter, Fatimah, his 
aunt Safiyyah and his uncle al-‘Abbas, because of their very close 
relationship to him. If he cannot benefit these relatives, how can he 
do more for others? 

In one of these hadiths the Prophet likens himself to a man who 
keeps watch for his people, standing on a hill or a high place. He sees 
the enemy approaching his people's quarters and he runs to warn 
them. Fearing that the enemy might be faster than him, he does not 
wait until he arrives, but starts shouting a warning as he is running. 
We note that in order to make his warning more effective, the 
Prophet went to a mound of rocks on a mountain and stood on the 
highest rock. 

In another hadith, the quoted verse commanding the Prophet to 
‘warn your nearest kindred’ is followed by ‘and your trusted closer 
ones'. This addition is not mentioned in the versions related by al- 
Bukhārī. 


i. Related by al-Tirmidhī, 3185; al-Nasā'ī, 3646 and 3647. 

i. Related by al-Bukhārī, 2753 and 4771 as attached, i.e. mu ‘allaq, in both places; 
al-Nasāī, 3648. 

i. Related by al-Bukhārī in shorter versions, 1394, 3526, 4801 and 4971-3; al- 
Tirmidhī, 3363. 
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CHAPTER 90 


THE PROPHET'S INTERCESSION 
FOR ABU TALIB, WHOSE 
PUNISHMENT IS REDUCED 


[375-357]. (Dar al-Salàm 0408) "Ubaydillāh ibn Umar al-Qawariri, 
Muhammad ibn Abi Bakr al-Muqaddami and Muhammad ibn ‘Abd 
al-Malik al-Umawī narrated: they said: Abū "Awānah narrated; from 
‘Abd al-Malik ibn Umayr; from ‘Abdullah ibn al-Hārith ibn Nawfal; 
from al-‘Abbas ibn ‘Abd al-Muttalib; that he said: "Messenger of 
God, have you benefited Abu Talib in any way? He used to look 
after you and defend you’. The Prophet said: “Yes. He is in a 
shallow area of fire. Had it not been for me, he would have been in 
the lowest depth of the Fire’. 
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[376-358]. (Dar al-Salam 0409) Ibn Abi ‘Umar narrated: Sufyan 
narrated; from ‘Abd al-Malik ibn Umayr; from ‘Abdullah ibn al- 
Harith: ‘I heard al-‘Abbas say: "I said: "Messenger of God, Abū 
Talib used to look after you and support you. Has this benefited 
him?’ He said: ‘Yes. I found him in the depths of Fire and I took 
him out to a shallow area’”.’ 
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[000—359]. (Dar al-Salām 0410) Muhammad ibn Hatim narrated to 
me: Yahya ibn Sa‘id narrated; from Sufyan; ‘Abd al-Malik ibn 
‘Umayr narrated to me; ‘Abdullah ibn al-Harith narrated to me; al- 
‘Abbas ibn ‘Abd al-Muttalib reported to me [H]. Also, Abū Bakr ibn 
Abi Shaybah narrated: Waki‘ narrated; from Sufyan, with this chain 
of transmission, from the Prophet (peace be upon him), in similar 
terms to Abu ‘Awunah’s narration. 
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[377-360]. (Dar al-Salam 0411) Qutaybah ibn Sa īd narrated:! Layth 
narrated; from Ibn al-Hād; from ‘Abdullah ibn Khabbāb; from Abū 
Saīd al-Khudrī that Abū Talib, God's Messenger’s uncle, was 
mentioned and he said: "My intercession may benefit him on the 
Day of Judgement, so that he will be in a shallow area of fire, 


reaching his ankles and making his brain boil'.?! 


J 5250 


z o < 5 
gr “6 
i o Eo z " we T o LCD 


eu gl S oS gf dl e Se odi od ue LT asc S ie; 


voy 


d Jed axi esc ells es Ah: SB Mh lāse 553 pling ee an La à 
iU» o ii Aly JU te lasu. 


Text Explanation 


81. Al-‘Abbas asks the Prophet this question about his brother, Abū 
Tālib, who looked after the Prophet when he was young and 
protected and defended him when he started to advocate his 
message, but who did not believe in Islam. The Prophet mentions 
that this will benefit him on the Day of Judgement, as it will reduce 
his punishment, but only due to his intercession. The Prophet likened 
this to a shallow area of water, where the water does not reach 
higher than one's ankles. Unbelievers who associate partners with 
God are condemned to a low depth of Hell, but Abü Talib's care for 
the Prophet and the Prophet's plea for him will reduce his 
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punishment considerably. Hell has several depths and the lowest 
depth is its bottom where hypocrites and idolaters are punished. 


i. Related by al-Bukhārī, 3885, 3886 and 6564. 


452 


CHAPTER 91 


THE LIGHTEST SUFFERING IN HELL 


[378—361]. (Dār al-Salām 0412) Abū Bakr ibn Abī Shaybah nar-rated: 
Yahyā ibn Abī Bukayr narrated; Zuhayr ibn Muhammad narrated; 
from Suhayl ibn Abi Salih; from al-Nu'mān ibn Abi ‘Ayyash; from 
Abu Sa ‘id al-Khudrī: 'God's Messenger (peace be upon him) said: 
“The lightest suffering among the dwellers of the Fire is one who 
wears two sandals of fire, and his brain boils because of the heat of 
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[379-362]. (Dar al-Salam 0413) Abt Bakr ibn Abi Shaybah narrated: 
‘Affan narrated; Hammad ibn Salamah narrated; Thabit narrated; 
from Abu Uthman al-Nahdī; from Ibn ‘Abbas: 'God's Messenger 
(peace be upon him) said: “The one who endures the lightest 
suffering in the Fire is Abu Talib: he wears two sandals which 
cause his brain to boil".' 
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[380—363]. (Dar al-Salam 0414) Muhammad ibn al-Muthanna and Ibn 
Bashshār narrated! (the text is Ibn al-Muthanna's) both said: 
Muhammad ibn Ja far narrated; Shu‘bah narrated saying: I heard 
Abū Ishaq say: I heard al-Nu ‘man ibn Bashir say in a speech: ‘T heard 


God's Messenger (peace be upon him) say: "The dweller of Hell 
who will have the lightest suffering is a man who will have two 
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brands placed at the bottom of his feet, and his brain boils because 
of them”. 
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[381—364]. (Dar al-Salam 0415) Abū Bakr ibn Abi Shaybah narrated: 
Abū Usamah narrated; from al-A'mash; from Abū Ishāg; from al- 
Nu'mān ibn Bashir: ‘God’s Messenger (peace be upon him) said: 
“The dweller of Hell who will have the lightest suffering is one 
who will have two sandals and straps of fire which will make his 
brain boil, just like a boiling saucepan. He thinks that no one is 
suffering more than him, yet he has the lightest suffering”. 
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Text Explanation 


82. Al-Nawawī explains the linguistic meanings of some of the words 
in these hadiths but he has little to add, as the hadiths are self- 
explanatory. However, he mentions that these hadiths and similar 
ones make clear that punishment in Hell is of various degrees, just 
like the bliss enjoyed by the people of Heaven is of different degrees, 


but God knows best. 


i. Related by al-Bukhārī, 6561 and 6562; al-Tirmidhī, 2604. 
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CHAPTER 92 


NO GOOD DEED BENEFITS ONE 
WHO DIES AN UNBELIEVER 


[382—365]. (Dār al-Salām 0416) Abū Bakr ibn Abī Shaybah narrated to 
me: Hafs ibn Ghiyath narrated; from Dāwūd; from al-Sha bī; from 
Masrūg; from Ā'ishah: 'I said: "Messenger of God, Ibn Judūn used 
to be kind to relatives and feed the poor before Islam. Will this 
benefit him?” He said: "It will not benefit him. He never said: "My 
Lord, forgive me my sin on the Day of Judgement", ? 
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Text Explanation 


83. The general meaning of this hadith is that whatever Ibn Jud ‘an 
used to do of being kind to relatives and feeding the poor and the 
needy will not benefit him because he was an unbeliever. This is the 
meaning of the Prophet’s statement, ‘He never said: my Lord, forgive 
me my sins on the Day of Judgement’. In other words, he did not 
believe in the Day of Judgement and whoever does not believe in it is 
an unbeliever and no deed will be of any benefit to him. 

Oādī Iyād said: ‘Scholars are unanimous that unbelievers will not 
benefit by their deeds. They are not rewarded for them by being in 
happiness or by reducing their suffering. However, some of them 
endure greater suffering than others because of their evil deeds’. In 
his book al-Ba ‘th wal-Nushur, the eminent scholar of figh and Hadith, 
Abū Bakr al-Bayhagī, quotes other eminent scholars giving a similar 
view. He adds: ‘It is probable that this hadith concerning Ibn Jud ‘an, 
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and similar verses and hadiths that mention the uselessness of good 
deeds done by one who dies an unbeliever, mean that these deeds 
will not save such an unbeliever from Hell or admit him into 
Heaven. However, they reduce his suffering for other offences he 
might have committed’. 

Scholars say that Ibn Jud ‘an was one of the chiefs of the Quraysh 
and he had made a huge cooking pan for his guests, which needed 
some steps to reach into, from which he used to generously feed a 
good many people. He belonged to the Tamim ibn Murrah branch of 
the Quraysh, and these were relatives of ‘A’ishah. Hence, her 


question to the Prophet. 
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CHAPTER 93 


ALLIANCE WITH BELIEVERS AND 
DISSOCIATING FROM OTHERS 


[383—366]. (Dar al-Salam 0417) Ahmad ibn Hanbal narrated to me: 
Muhammad ibn Ja far narrated; Shu ‘bah narrated; from Ismail ibn 
Abi Khalid; from Qays; from ‘Amr ibn al-‘As: ‘I heard God’s 
Messenger (peace be upon him) say aloud, not in private: “The 
people of Abu (meaning a certain person) are not my allies. My 


guardian is God and the good believers”.'** 
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Text Explanation 


84. [Note: The text of the hadith mentions that the Prophet spoke 
about certain people and said that they were not his allies, though it 
does not mention any specific name. Instead, we have in brackets the 
words (meaning a certain person).] Al-Nawawi comments: 

This is how some narrator put it, fearing that if he stated the 
name it would lead to adverse consequences, while keeping the 
name unknown would not affect the hadith’s message. What it 
means is the Prophet’s declaration that only good believers are his 
close friends and the ones he associates himself with, no matter how 
unrelated to him they may be. By contrast, anyone who is a close 
relation but not a good believer is neither his friend nor patron. 

The narrator, ‘Amr ibn al-‘As, states that the Prophet said this 
aloud, not in private. He wanted it to be known that he dissociated 
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himself from transgressors and unbelievers, while associating 
himself clearly with good believers. 

Oādī Iyād said that the person the Prophet mentioned in this 
hadith was al-Hakam ibn Abi al-‘As, but God knows best. 


xem 
i. Itshould be explained that there is a report that the Prophet sent al-Hakam into 
exile at Taif. Imam Ibn Taymiyyah discusses this and shows that the report is 
not authentic. Al-Hakam was among the people of Makkah who became 
Muslims when the city came under the Prophet's control. His son, Marwan, 
who was less than ten years of age at the time, is considered among the 


Prophet's companions and became caliph, but ruled for less than a year. He was 
succeeded by his son, ‘Abd al-Malik. 
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CHAPTER 94 


CERTAIN GROUPS OF MUSLIMS 
ARE ADMITTED INTO HEAVEN 
WITHOUT BEING SUBJECTED TO 
ACCOUNTABILITY OR 
PUNISHMENT 


[384-367]. (Dar al-Salam 0418) ‘Abd al-Rahmān ibn Sallam ibn 
Ubaydillāh al-Jumahi narrated: al-Rabi‘, meaning Ibn Muslim, 
narrated; from Muhammad ibn Ziyad; from Abū Hurayrah: "The 
Prophet (peace be upon him) said: "Seventy thousand of my 
community will be admitted into Heaven without being held to 
account”. A man said: "Messenger of God, pray to God to make me 
one of them”. The Prophet said: "My Lord, make him one of them”. 
Another man stood and said: "Messenger of God, pray to God to 
make me one of them". The Prophet said: “‘Ukkashah made his 
request first" .' 
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[000—368]. (Dar al-Salam 0419) Muhammad ibn Bashshar nar-rated: 
Muhammad ibn Ja far narrated; Shu bah narrated, saying: I heard 
Muhammad ibn Ziyad say: I heard Abū Hurayrah say: 'I heard 
God's Messenger say ...': the same as the hadith narrated by al- 
Rab‘. 
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[385—369]. (Dar al-Salām 0420) Harmalah ibn Yahya narrated to me: 
Ibn Wahb reported; Yünus reported to me; from Ibn Shihāb; Sa īd 
ibn al-Musayyib narrated to me that Abu Hurayrah narrated to him: 
'I heard God's Messenger (peace be upon him) say: "A group of my 
community, counting seventy thousand, will enter Heaven: their 
faces shining like the moon when it is a full moon". 

Abū Hurayrah added: ''Ukkāshah ibn Miuan al-Asadi stood up 
holding a striped cape he was wearing and said: "Messenger of 
God, pray to God to make me one of them". God's Messenger 
(peace be upon him) said: "My Lord, make him one of them". A 
man from the Anūr stood and said: "Messenger of God, pray to 
God to make me one of them". The Prophet said: "'Ukkashah 
made his request first". 
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[386—370]. (Dar al-Salam 0421) Harmalah ibn Yahya narrated to me: 
‘Abdullah ibn Wahb narrated; Haywah reported to me; Abū Yunus 
narrated to me; from Abu Hurayrah; that God’s Messenger (peace 
be upon him) said: ‘Seventy thousand of my community shall enter 
Heaven in one group, looking like the moon’. 
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[387-371]. (Dār al-Salām 0422) Yahyā ibn Khalaf al-Bāhilī narrated: 
al-Mu tamir narrated; from Hishām ibn Hassān; from Muhammad, 
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meaning Ibn Sirin; ‘Imran narrated to me: ‘God’s Prophet (peace be 
upon him) said: “Seventy thousand of my community shall enter 
Heaven without being held to account”. People asked: “Who are 
these, Messenger of God?” He said: “These are the ones who seek 
neither cauterization nor supplication as a cure, but they place 
their trust in their Lord". ‘Ukkashah stood up and said: 
“Messenger of God, pray to God to make me one of them”. The 
Prophet said: “You are one of them”. Another man stood and said: 
“Messenger of God, pray to God to make me one of them”. The 
Prophet said: "'Ukkashah made his request first" .' 
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[388—372]. (Dar al-Salàm 0423) Zuhayr ibn Harb narrated to me: "Abd 
al-Samad ibn ‘Abd al-Warith narrated; Hajib ibn ‘Umar Abū 
Khushaynah al-Thagafī narrated; al-Hakam ibn al-A ‘raj narrated; 
from ‘Imran ibn Husayn that God's Messenger (peace be upon him) 
said: ‘Seventy thousand of my community will enter Heaven 
without being held to account’. People asked: ‘Who are they?’ He 
said: “They are the ones who do not seek supplication [as a cure], 
nor do they believe in bad omens, nor seek cauterization, but in 
their Lord they place their trust’. 
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[389-373]. (Dar al-Salam 0424) Qutaybah ibn Sa ‘iid narrated:! ‘Abd al- 


‘Aziz, meaning Ibn Hazim narrated; from Abū Hazim; from Sahl ibn 
Sa‘d that God’s Messenger (peace be upon him) said: ‘Seventy 
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thousand or seven hundred thousand (Abu Hāzim did not 
remember which one he said) shall enter Heaven together, holding 
one another, with the first of them not entering until the last has 
entered. Their faces will look like the moon when it is a full 
moon’. 
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[390-374]. (Dar al-Salàm 0425) Sa īd ibn Mansür narrated: Hushaym 
narrated; Husayn ibn ‘Abd al-Rahman reported: ‘I was at Sa īd ibn 
Jubayr’s place when he said: "Who of you saw the comet that fell 
last night?" I said: "I did". I then added: "I was not in prayer, but I 
was bitten". He asked: "So what did you do?" I said: "I sought 
supplication". He said: "What made you do that?" I said: "A hadith 
al-Sha'bi narrated to us". He said: "What did al-Sha'bi narrate to 
you?" I said: "He narrated from Buraydah ibn Husayb al-Aslamī 
that he said: "No supplication may be sought better than one from 
an evil eye or a [poisonous] bite'." He said: "A person does well 
when he implements what he has heard, but Ibn ‘Abbas narrated 
to us from the Prophet (peace be upon him), who said: ‘I was 
shown [other] communities, and I saw a prophet with a small 
group, and a prophet with one or two men, and a prophet with 
none to follow him. Then I was shown a great mass of people and I 
thought that this was my community, but I was told: "This is 
Moses and his community, but look up to the horizon". I looked 
and there was a great mass of people. I was told: "Look to the other 
side of the horizon". There was a great mass of people. I was then 
told: "This is your community, and with them are seventy 
thousand who will enter Heaven without being held to account 
and without any punishment". 

‘He then stood up and entered his home. People were 
discussing those who will enter Heaven without being held to 
account and facing no punishment. Some said: "They may be those 
who were companions of God's Messenger (peace be upon him)". 
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Others said: "Perhaps they are the ones who are born Muslims and 
never associate partners with God”. They mentioned other 
gualities. God's Messenger then came out and asked: "What are 
you discussing?” They told him. He said: "They are the ones who 
do not supplicate for others to be cured, nor do they seek such 
supplication for themselves, nor believe in bad omen, but in their 
Lord they place their trust”. Ukkāshah ibn Mihsan stood up and 
said: "Messenger of God, pray to God to make me one of them”. 
The Prophet said: "You are one of them”. Another man stood and 
said: "Messenger of God, pray to God to make me one of them”. 
The Prophet said: "*Ukkashah made his request first”. 
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[391-375]. (Dār al-Salām 0426) Abū Bakr ibn Abī Shaybah nar-rated: 
Muhammad ibn Fudayl narrated; from Husayn; from Sa īd ibn 


Jubayr; Ibn ‘Abbas narrated: ‘God’s Messenger (peace be upon him) 
said: “I was shown [other] communities ...”. He then mentioned 
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the rest of the hadith in similar terms to Hushaym’s narration, but 
did not mention the beginning of his hadith’. 
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Text Explanation 


85. These hadiths mention that when the second man asked the 
Prophet to pray that he should be among those who go to Heaven 
without facing accountability, the Prophet told him that Ukkāshah 
was ahead of him. Oādī Tyad said: "The second man was not one who 
deserved such a degree, and he was unlike those who deserve it, 
while Ukkāshah qualified for it. It is also said that the second man 
was a hypocrite, and the Prophet gave him an answer that admits 
more than one explanation. The Prophet's fine manners did not 
permit him to tell the man that he would not belong to them. 
Another suggestion is that the Prophet might have received earlier 
information that Ukkāshah was one of them, but no information was 
given to him about the other’. Al-Khatīb al-Baghdadi said in his 
book, al-Asma’ al-Mubhamah, (Doubtful Names), that it is said the second 
man was Sa'd ibn 'Ubadah. If so, then the suggestion that the 
questioner was a hypocrite is false. Sa'd was the chief of al-Khazraj, 
the major tribe of the Ansār, and he was very close to the Prophet. 
The view that appears most likely is the last one, suggesting that the 
Prophet received earlier information that Ukkāshah was one of them 
but he had not received information about his other companion who 
made the same request, but God knows best. 

"Ukkashah is said in one of these hadiths to have held ‘a striped 
cape he was wearing'. The striped cape is called in the hadith 
‘namirah’, which is the feminine for ‘tiger’, because its stripes are 
white, black and red, which makes it look like the skin of a tiger. 

The Prophet mentions that seventy thousand! of his community 
will enter Heaven in one group. When he is asked to define them, the 
Prophet said: "These are the ones who seek neither cauterization nor 
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supplication as a cure, but they place their trust in their Lord”. 
Scholars hold different views about the meaning of this statement. 
Imam Muhammad ibn ‘Adi al-Māzarī said: ‘Some take this hadith as 
evidence supporting their view that seeking medical treatment is 
discouraged. However, the majority of scholars disagree with this, 
citing in support numerous hadiths in which the Prophet mentions 
the benefits of various medicines and foods, such as the black seed, 
aloe vera and gust, which is a stick of an Indian plant whose vapour 
is inhaled for medicinal purposes. The Prophet himself used 
medicines, and his wife, ‘A’ishah, reported that he often used 
medications. It is well known that he used ruqtyah, i.e. supplication to 
God, to cure his companions who were unwell. A hadith mentions 
that some of his companions even received money for ruqiyah. As this 
is confirmed, the present hadith speaking of people who seek neither 
cuaterization nor supplication as a cure is understood that they are 
unlike others who believe that medicines are curative by themselves, 
without reliance on God for their recovery”. 


Oādī Tyad said: 


This explanation of the hadith is stated by more than one 
scholar, but it does not stand. The Prophet (peace be upon 
him) mentions that such people have exceptional merit that 
qualifies them ‘to be admitted into Heaven without being held 
accountable for their deeds’. Their faces are shining like the 
full moon. Had the hadith meant what these scholars have 
said, this group would not have been distinguished by this 
exceptional merit, because all believers subscribe to this belief 
[that medicines are curative only by God’s will, not by 
themselves]. Whoever has a different belief is an unbeliever. 

Scholars have discussed the meaning of this hadith. Abu 
Sulayman al-Khattabi and others say that it refers to people 
who do not seek medication or supplication, placing their total 
and full trust in God and accepting whatever He determines 
for them. Al-Khattabi said: “This is one of the highest grades of 
perfect faith’. He adds that this is the view of a number of 
scholars and he mentions their names. 

This is the apparent meaning of the hadith and it suggests 
that there is no difference between cauterization, supplication 
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for recovery, or other types of medical treatment. Al-Dāwūdī 
said: "The hadith refers to people who resort to these measures 
when they are in health. People who have no complaint or 
disability, should not resort to supplications for recovery or 
use medications. In case of illness, there is no harm in using 
them. Some scholars maintain that cauterization and 
supplication for recovery, i.e. rugiyah, are specifically 
mentioned because of some special quality. Other types of 
medication are not inconsistent with reliance on God. The 
Prophet himself used medication, as did the best among the 
early Muslims. Every definite cause, such as eating when 
hungry and drinking when thirsty, does not contradict 
reliance on God. Therefore, resorting to medical treatment is 
perfectly acceptable. Working to earn one’s living and to 
provide for one’s children is not inconsistent with reliance on 
God, if one does not attach one’s earnings entirely to one’s 
own efforts, but places one’s trust in God in all of one’s affairs. 
The difference between medication and cauterization may be 
discussed at length. The Prophet made both permissible and 
spoke well of them. However, a particular distinction may be 
mentioned. The Prophet himself used medication and advised 
others to use medicines. He did not resort to cauterization, but 
used it for others. In authentic hadiths he advised his 
community not to use cuaterization, and he said: ‘I do not like 
to use it’. 


The apparent meaning of the hadith is the view expressed by al- 
Khattabi and scholars who are in agreement with him. The people 
the Prophet mentions in particular in this hadith are the ones who 
rely totally on God, placing their full trust in Him, doing nothing to 
remove what He has caused them. There is no doubt that this is a 
high status that distinguishes the doer. That the Prophet himself 
used medicines is a fact, and he did it in order to show that it is 
permissible. 

The other quality the Prophet mentions of those who enter 
Heaven without having to account for their deeds is that ‘they place 
their trust in their Lord’. Scholars of early and recent times have 
differed in the ways they express the true nature of placing one’s 
trust in God. Imam Muhammad ibn Jarir al-Tabari and others quote 
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some earlier scholars who say that the one who truly places his trust 
in God is one who never entertains any fear of anyone, whether a 
wild beast or a human enemy. Indeed, he would stop his pursuit of 
livelihood because he trusts that God has guaranteed his provisions. 
In support of their view, they guote a number of hadiths and reports. 
Others say that it is perfect trust in God, with certainty that His will 
is done, and following the Prophet's practice in seeking what is 
necessary of food, drink and security against enemies, as prophets 
had done. 

Oādī Iyād said: "This last view is the one chosen by al-Tabarī and 
most scholars of fgh, while the first view is upheld by some Sufis and 
those who rely on knowledge of the heart and spiritual signs. Yet the 
meticulous scholars among them share the view of the majority of 
the scholars. However, to them, true reliance on God cannot be 
consistent with looking up to causes and certainty that they bring 
their results. They say that actions and means bring their results by 
God’s will and wisdom. We must be certain that they neither bring 
benefit nor repel harm; but everything is from God and by His will’. 

Imam Abū al-Qasim al-Qushayri said: "We should realize that 
placing one’s trust in God is a mental action. Physical action does not 
contradict such trust when a person is fully aware that all is from 
God. When something appears unattainable, it is because of God’s 
determination, and when something is achievable, it is because He 
facilitates it’. 

Sahl ibn ‘Abdullah al-Tustari said: ‘Reliance on God means 
acceptance of His will’. Abū Uthmān al-Jabri said: ‘Placing one’s 
trust in God means that one considers God sufficient for him and 
relies on Him totally’. It is also said that it is marked by giving equal 
acceptance for what is much and what is little. 

One hadith quotes the Prophet: ‘Seventy thousand shall enter 
Heaven together, holding one another, with the first of them not 
entering until the last has entered’. This statement means that as they 
enter Heaven, they are holding each other’s hands and moving in a 
row, one next to the other. This is a clear indication of the width of 
Heaven’s gate. We pray to God to grant us, our loved ones and all 
Muslims His acceptance and admission into Heaven. 

In hadith No. 390, Sa īd ibn Jubayr asks his guests if any of them 
saw the falling comet the previous night. The one who did confirms 
it, yet adds: ‘I was not in prayer, but I was bitten’. As this happened 
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during the night and he was not asleep, he wanted to make sure that 
people would not think that he was performing night worship. He 
was awake because he was in pain after being bitten. The hadith 
guoted by al-Sha bī says: "No supplication may be sought better than 
one from an evil eye or a [poisonous] bite’. The evil eye may cause 
harm and this is true and definite. Al-Khattābī said: "What the hadith 
means is that no rugiyah or supplication is more effective than one 
that seeks recovery from harm done by an evil eye. The Prophet did 
such supplication and encouraged it. If it uses verses of the Qur’an 
and appeals to God by His fine names and attributes, it is perfectly 
permissible. What is discouraged is that which uses different 
languages, because it may include something that is unacceptable in 
Islam or even words that border on polytheism ... . It is also possible 
that what is discouraged of such supplication is what follows the 
practices that prevailed before Islam. Arabs did these and alleged 
that they repelled harm, thinking that they address the jinn and seek 
their help’, but God knows best. 

The Prophet mentions that he was shown past communities and 
he saw prophets with a small number of followers. The Prophet uses 
a word that means "a group of fewer than ten people”, and he uses it 
in a form that suggests an even smaller number. He is then told to 
look over and he sees a great mass of people, indicating a very large 
crowd. He is told: ‘This is your community, and with them are 
seventy thousand who will enter Heaven without being held to 
account and without any punishment’. This means that the seventy 
thousand are in addition to those he saw, not among them. However, 
it is also possible to interpret it as a great mass of people that 
includes seventy thousand whose description is then given. This is 
confirmed by a hadith related by al-Bukhārī, which says: "This is 
your community, and seventy thousand of these will enter Heaven 
without being held to account’. But God knows best. 

The hadith mentions that the Prophet’s companions discussed 
what he said. This shows that discussing different aspects of Islam 
and texts of the Qur’an and hadith is perfectly permissible, so long as 
it aims to arrive at the right and proper meanings, but God knows 
best. 


Transmission 
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Abū Yūnus is one of the narrators in one version of this hadith, and 
he reports directly from Abū Hurayrah, the Prophet's companion. 
His name is Sulaym ibn Jubayr and he was Abū Hurayrah's mawia, 
or freed slave. He came from Egypt and was affiliated to Abū 
Hurayrah’s tribe, the Daws. 

Another name mentioned in the transmission of these hadiths is 
Hājib ibn Umar Abū Khushaynah. He was a brother of the famous 
scholar of linguistics, Isa ibn Umar. 

= 3 
i. Related by al-Bukhārī, 6542. 
i. Related by al-Bukhārī, 6554. 


i. Related by al-Bukhārī in shorter versions, 3410, 5705, 5752, 6472 and 6541; al- 
Tirmidhī, 2446 

i. The Arabs used the number ‘seven’ and its multiples in two ways: one to 
indicate the exact number, but more often to indicate ‘plenty’, without 
specifying a number. 
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CHAPTER 95 


THIS COMMUNITY REPRESENTS 
HALF THE PEOPLE OF HEAVEN 


[392-376]. (Dar al-Salām 0427) Hannād ibn al-Sari narrated:' Abū al- 
Ahwas narrated; from Abt Ishaq; from ‘Amr ibn Maymūn; from 
‘Abdullah: 'God's Messenger (peace be upon him) said to us: “Will 
you not be pleased to be the quarter of the people of Heaven?" We 
glorified God. He then said: "Will you not be pleased to be one- 
third of the people of Heaven?" We glorified God. He then said: "I 
certainly hope that you will be half of the people of Heaven. I will 
tell you about this. Compared to the unbelievers, Muslims are like 
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a white hair on a black ox, or like a black hair on a white ox". 
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[393-377]. (Dar al-Salam 0428) Muhammad ibn al-Muthanna and 
Muhammad ibn Bashshar narrated (the text is Ibn al-Muthanna’s). 
Both said: Muhammad ibn Ja far narrated; Shu ‘bah narrated; from 
Abū Ishaq; from ‘Amr ibn Maymūn; from ‘Abdullah, who said: "We 
were with God’s Messenger (peace be upon him) in a dome-like 
[tent], around forty men, when he said: “Will you be pleased to be 
the quarter of the people of Heaven?” We said: “Yes”. He said: 
“Will you be pleased to be one-third of the people of Heaven?” We 
said: “Yes”. He said: “By Him who holds my soul in His hand, I 
certainly hope that you will be half of the people of Heaven. This 
is because none enters Heaven except one who surrenders [to God]. 
Compared to the unbelievers, you are only like a white hair on the 


n 


skin of a black ox, or like a black hair on the skin of a red ox". 
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[394-378]. (Dar al-Salam 0429) Muhammad ibn ‘Abdullah ibn 
Numayr narrated: my father narrated; Malik (who is Ibn Mighwal) 
narrated; from Abū Ishaq; from ‘Amr ibn Maymūn; from ‘Abdullah: 
‘God’s Messenger (peace be upon him) addressed us, standing with 
his back to a tent of hide. He said: “Learn this. None enters Heaven 
except one who surrenders to God. My Lord; have I delivered [my 
message]? My Lord, be my witness. Will you be pleased to be the 
quarter of the people of Heaven?” We said: “Yes, Messenger of 
God”. He said: “Will you be pleased to be one-third of the people 
of Heaven?” They said: "Yes, Messenger of God". He said: " 

certainly hope that you will be half of the people of Heaven. 
Compared to other communities, you are only like a black hair on a 
white ox, or a white hair on a black ox”.'*% 
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Text Explanation 


86. The first hadith mentions that the Prophet's companions glorified 
God when he gave them the news that they would represent a 
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guarter of the people of Heaven, then one-third. He then told them 
that he hoped that they would be greater and form one-half of the 
people of Heaven. There is an interesting point to note in the 
Prophet's deliberate method of giving his companions this great 
news so gradually. To start with, they will appreciate it more as they 
realize the great bounty God will grant them. To be generous time 
after time makes the recipient better aware of the care that is taken of 
him and to give one piece of good news after another adds to a 
person's delight with what is being said. Furthermore, they 
expressed their gratitude by glorifying and praising God each time, 
but God knows best. 

From another point of view, it is confirmed in another hadith that 
the people of Heaven stand in 120 rows, and of this the Muslim 
community will take up eighty rows. This means that they will 
represent two-thirds of the people of Heaven. The Prophet first gave 
the hadith that tells them that they will be half of the people of 
Heaven. Subseguently, God's generosity granted them more, and the 
Prophet was told that the people of Heaven will stand in rows; he 
then passed this information to his companions. There are many 
other similar cases in the Prophet's hadiths, such as the one that 
mentions that prayer in a congregation earns twenty-seven or 
twenty-five times the reward of a person praying by himself. We will 
speak about this at the right place, if we reach that, God willing. 

The Prophet says that none enters Heaven except those who 
surrender themselves to God; a clear statement that anyone who dies 
an unbeliever will not be allowed into Heaven. This statement is 
taken in its general sense by all Muslims. 

The Prophet asks "Have I delivered my message?” This is an 
acknowledgement by the Prophet that delivering God's message is 
his incumbent duty. He has done this and he wanted God to be his 
witness. 


Transmission 


The chain of transmission of the last hadith is: Muhammad ibn 
‘Abdullah ibn Numayr, his father, Malik ibn Mighwal, Abū Ishaq, 
‘Amr ibn Maymün and ‘Abdullah ibn Mas'üd: all belonged to 
Kufah. 
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i. Related by al-Bukhārī, 6528 and 6642; al-Tirmidhī, 2547; Ibn Mājah, 4283. 
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CHAPTER 96 


GOD SAYS TO ADAM: BRING OUT 
THOSE TO BE SENT TO THE FIRE 
NINE HUNDRED AND NINETY-NINE 
OUT OF EVERY THOUSAND 


[395-379]. (Dar al-Salām 0430) Uthmān ibn Abi Shaybah al-‘Absi 
narrated: Jarir narrated; from al-A ‘mash; from Abū Salih; from Abū 
Saüd: ‘God’s Messenger (peace be upon him) said: “God, the 
Exalted, the Sublime says: ‘Adam’! He will answer: ‘At Your 
service, and all goodness is with You'. He says: 'Bring out the 
despatch to the Fire'. Adam says: "What is the despatch to the 
Fire?'. God says: ‘From every one thousand, nine hundrend and 
ninety-nine'. This is when a young child will grow grey and every 
woman heavy with child will cast her burden; and it seems that all 
mankind are drunk, although they are not drunk; but severe 
indeed will be God's punishment". They felt this to be very hard, 
and they said: "Messenger of God, who of us is such a man?" He 
said: "Be happy. There will be one thousand from Gog and Magog, 
to one of you". He then said: "By Him who holds my soul in His 
hand, I hope that you will be one-quarter of the people of Heaven". 
We praised God and glorified Him. He then said: "By Him who 
holds my soul in His hand, I hope that you will be one-third of the 
people of Heaven". We praised God and glorified Him. He then 
said: "By Him who holds my soul in His hand, I hope that you will 
be one-half of the people of Heaven. Compared to other 
communities, you are like a white hair on the skin of a black ox, or 
the circle on a donkey's arm".' 
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[396—380]. (Dar al-Salām 0431) Abū Bakr ibn Abi Shaybah narrated: 
Waki‘ narrated [H]. Also, Abū Kurayb narrated: Abū Mu ‘awiyah 
narrated; both from al-A ‘mash, with this chain of transmission. But 
they said: ‘On that Day, compared to the rest of mankind, you are 
like a white hair on a black ox or a black hair on a white ox’. They 
did not mention ‘like a circle on a donkey's arm’.®” 
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Text Explanation 


87. God says to Adam to bring out those destined for Hell, that is he 
should separate them from the rest of mankind. The Prophet says 
this will be when a young child grows grey and every woman heavy 
with child will cast her burden; this description is taken from the 
opening of Surah 22, The Pilgrimage. God also says in the Qur'an: 
"How will you, if you continue to disbelieve, guard yourselves against a day that will 
turn children’s hair grey? (73: 17) Scholars differ as to the time when 
pregnant women will cast their burdens and the other signs. It is said 
this will be at the time the convulsion of the Last Hour begins, just 
before mankind leaves this life, but it is also said it will be on the Day 
of Judgement. The first view is consistent with the apparent meaning 
of the statement, while the second view gives it a figurative meaning 
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—because there will be no pregnancy or childbirth on the Day of 
Judgement. In this figurative sense, it means the horrors of that Day 
suggest any pregnant women would all have miscarriages. Arabs 
often describe hardships by saying: ‘We have gone through a trial 
that makes young children turn grey’. 

The Prophet mentions that there will be 1,000 from Gog and 
Magog for every one from the Muslim community. The names Gog 
and Magog are pronounced in Arabic as Yājūj and Mājūj, and are 
said to be derived from the sound of the Fire as it burns fiercely. 
They are likened to this sound because of their great numbers and 
overcrowding. Wahb ibn Munabbih! and Mugātil ibn Sulayman"said 
that they are descendants from Yafith ibn Noah. Al-Dahhak said that 
they are a Turkic generation, while Ka b' said that they are Adam's 
descendants but not from Eve. He explains this as: "Adam had a wet 
dream and his semen mixed with dust and God created Gog and 
Magog from that’, but God knows best. 


GS 

i. Related by al-Bukhārī, 3348, 6530, 4741, and in a shorter version 7483. 

i. Wahb ibn Munabbih (d. 110 AH, 729 CE) was a scholar of Persian origin from 
Yemen. He is said to have been very devout, spending much of the night in 
worship. He met several companions of the Prophet, such as Ibn ‘Abbas, Abū 
Sa‘id al-Khudri and Jabir, and learnt from them. He was particularly conversant 
with Jewish stories, known as Isrā'īliyyāt. 

ii. Mugātil (d. after 150 AH, 768 CE), wrote a commentary on the Qur’an that is 
praised by many scholars, but he was not considered ‘reliable’ in reporting the 
Prophet's hadiths. 

i. Ka% al-Ahbar (d. 32 AH, 653 CE) is the nickname of Ka b ibn Mati‘ of Yemen. 
He was a Jew who converted to Islam during Abi Bakr’s reign and was 
considered to be a scholar of great knowledge. A number of the Prophet’s 
companions, such as Ibn ‘Abbas and Abū Hurayrah, reported from him, which 
is the case of a companion of the Prophet reporting from one who belonged to 
the Tabi īn generation. 
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